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TRANSLATIONS. 


THE VEDA'NTA-SUTRaS WITH S'R'KANTHA 
BHA'SHYA. 


Cont? ued from page 270, Vul. 1 


Adhikarana- 6. 

As against this view, we hold that the A'nandiinaya 
A’tman is the Parames'vara, because this A’nauda or 
bliss is repeatedly spoken of as unsurpassed. Begin- 
nig with ‘there arises this enquiry. as to Апата, 
the s’ruti speaks of several grades of bliss, raneme 
fron hi.nan bliss to. that ot. Prajapati, each. higher 
grade veing a hundred times s»periur to the 


below it; and thea concludes with © 


that the mnt 


ef Brahmans bliss," thus declaring by гереги 
that Braliman’s biiss stands wosurpassed at the head 


The samsarin cannot be spoken of sneh перех 


tory of unsurpassed lies. 


As to the question how, al A nan kanay be the 


15 vara, to acconnt ter His prayer for раму. 


© Jou, Upanishad 2 


answer is as follows -Inst as the highly Instrons icon 
attains clearness only on the disappearance of clon ts 
which hide her, so, too, in the case of Him who is 
ever pure, purification consists in merely removing 


the tirodhinu-mala, the dirt wlichi nets dio veil 
concealing Em frow our view. Wheretore Unan- 
damava is none other than Parsines’ vara. 

(Objection) =l nanto ttselr is declared be rahe 


wan; iud A'nandiunavya ist be au tifec! зенита 


thereon, mee the snfix fonsya пар 


pebange 1E Апаш изаа Гага. it zm 
follow thar Штата differeut te lit. li, 
thus, Ps yuri. were VIKA veltes ty the ula 
also be non-etecnal. 

The sttrakara stat иза thy 


objection as toll ws 


vwe bola yeu are ы 


абс асе. 


tb, by r | 
vikaras | 
alas Ганне the 


i 


lon ct 
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ges as “ froin this world departing, he becomes united 
with the physical (aunamaya) A’tman’” the ‘anng- 
maya’ ‘nud others occur in counection with * A’tmau 
which denntes a sentient b^img, and. are described as 
reachadle one after another Ly the liberated soul 
depa:tiug from this wogld of samsàr:w The Brahman 
who is known as Paramas'iva and who is the cause 
evez of Sadas’iva, i. v., of the d'nandemaya who is 
the basis of the Annamaya and other A’tinang,—is 
spoken of as His ‘Sadasiva’s) basis. ‘Che A’nandamaya 
is not regarded aa distinct from Beahman and is 
therefore spoken o. as Brahman. "Thus, all things 
considered? it may be concluded that A'nandamaya 
is Parames'vara. 
Adhikarana-7. 

It has been established that the definition—x$9rrived 
at by an accordant construction of the scriptural 
texts—ot Brahman, the Supreme S‘iva,as the cause 
of the Universe, is not too wide as applygng to Pra- 
dhána and Jivaas well Next the. Sütrakára pro- 
ceeds to discuss the passages which seem to declare 
that Hiranyagarbha, who is made up of the totality 
of Jivas is the cause of the Umverse 


Not the other, because of incongruity. (I.i. 17. 
The following passage of the Mahopanishad forms 
the subject of discussion here: 


“ Whence j.7oceeded the birth of the Universe, Phat 
Being, by water sent forth the (bodies of) souls 
on earth, aud (it was that Being) which by 
plants, entered irzo men and beasts, into all beings 
moving ənd unmoving."'t 

The doubt arises ах to whether the Purusha spoken 

of as the cause of the birth ete. of the whgle Universe 
is the Paraines’ vara or sume one else. 

Pirtapakshu:—tIt is the Hiranyagarbha, because of 

His characteristic marks descuibed here. 

From the puranic passage 

“The three lukas having become one ocean, the 
Brahman in the form of Néravana rechnes ou 
the serpent-bed, expanded by the devouring of 
the three worlds.” 


we learn that Brahmá lies in the veean. This. charac- 
teristic inar of His is found deseribed in the passage: 
Whom within tle cce the sages weave”? 


"Тан. Upauishad 3.10. 
Mahama Up. 1. 
fas whom the sizes sen ога himself the whale Univer 


A reels Corm thems: Ives i elth 


"> ee eR pp m 


= 


In theopening passage of tae whole sectio.. “ Praja- 
pati woves in thé womb withiu ” * Hejs described as 
having entered into all beings, and in the conclusion 
the passage “ the creatur made the sun and the moon 
as before, also heaven arl the eati" + declares that 
He 15 tie cause. Wherefore it is bu right that to 
the Hiranyagarbha who is thus referred to in thè open- 
ing and e including passages apply all the »ttributes 
described in the intervening passages. 
reference bas been made to the following passages 
which treat of Hiranyagarbha: 


га 
Moreover, 


He was born of waters &c." 
Hiranyagarbha at first was &c 


Mi the section first referred to here, it certainly 
Prajapatithar is treated of ; for, we find it said that 

Prajápati moves in the womb within the*unborn is 
born iu many a form.” [n the section. next referred 
to, itis said that “Prajapati is verily the Hiran- 
yagarhha. ” Thercfore it is verily the Hiranyagarbha 
who is described hare as the canse of the birth of the 
world and so on. 


As against the foregoing view we hold as follows: 
it is hot the Hiranyagarbha as distinct from te 
Parames'vara, that Ys treated of here; for, the attri- 
butes of Parames’vara—such as being tHe cause ofthe 
origin of the Universe—cannot apply to the Hiranya- 
garbha. The Being spoken wf at the beginning as 
the cause of the Universe, as the being “whence 
proceeded the birth of the Universe" № described. to 
be higlieg than ‘all and far transcendimg the darkness 
or the region of Prakriti, in. the verses "бедий 
with the following :— 


© There is vegily none else higher and gubtlesthan 
This which is higher than the high and wieater 
! Wb; 
than the great;ewhich is ine; unmanitest, of 
endless forms, the, whole uflivérse, the nucieyt, 
bey ond the darkness." f 
This cannot apply to the IHiranyagarbha who i 
Within the Muudane Egg. Moreover, moksha or im- 
morrality is sad te result from a knowledge of “Lim, 
in the words 
Г y who Кием Ип become mortar, 
This, too, cams refer deo Heranyaswolu lor, as а 


special «хотите mark o£ Psasanes'vara, it 


ә Мала. 

*^l ИЕШЕ 

Xu. o dias 
Mananara 


to 


THE 


Accordingly: since Perames’vara cannot be vikara, 
A'nan.lar:ayn is none ot’ зг than ъъ, 

(Answer) :—No, because here the sufx ‘maya’ 
implies abundance. Ошу in the words’ ‘annamaya,’ 
*pránumaya ‘and maaomayr,’ ` maya’ means vik&ra 
or modified form. Vijiianamaya is the Jivà in whom 
Vijüànc or intellection is in abundauce , A’nandamaya 
is Parames'vara in whom A’nanda or bliss abounds. 


(Objection) :— As occarring in a section dealing 
with vikaras or modified forms, itis altogether but 
proper that the suffix'maya' should be taken to 
mean vikarr. 

In ansy.er, the Sitrakara says: 

Also because of the mention of a reason therefor I. i, 15.) 

The passage Не alone verily causes bliss" 
declares A nandamaya as the cause of bliss with refer- 
ence to Jivas. He alone who himself abounds in bliss 
cau impart bliss to others. Wherefore A'nandainaya 
is none other than Parames’ vara. 


Objection :—Though it has been said vhat A'nanda- 
maya is the Parames'vara in whom bliss is abundant, 
still, it will be fonnd that He із quite distinct from 
bruhman; for, the words “ Brahman is the tail, the 
basis "f show that He has Brahman for His basis. 
If it be admitved that Brahman is distinct from the 
Paraines' vara, the former becomes а dependeut being 
und cannot, therefore, be she cause of the universe, 
and soon, Wherefore it is better to hold that Jiva 
ів mean” here. 

In reply *he Sutrakara says 

And the very oubject of the hymn is sung ћете. —(1. i. 16). 

The very Brahman spoken in tbe words of the 
Mantra, “Treth, Wisdom, and Kndless-is Brak тап” 
is described as A'nandamaya in the passage * Another 
Inner àtinan 18 A'uandamaya, фаз abounding in bliss, 
ln the passage Brahman is tho tail, the basis, the 
woid * Bralinan ” designates Pranava, which as the 
designation of Paraiies'vara, forms His basis 

On this subject some hold as Follows :— 

St ix tlie Риго or Supreme Light, the Prakriti 
Amon, that is spoken o1 in the roti as A‘nanda- 
ma: д; but noc the Para-Brahmin, that Cause which is 
beyona the Universe and deseribed, as “Truth, Wis- 
dom, and а ех is Вга” A’nandamaya is the 
P "ans E panis 2 = 
Pai D рамкі 


ifs 


IUE DE 
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Paramákás'a described as the Prakriti or the material 
cause of the universe including akás'a or ether, a 
stated in the passage *' rom this A'tman, verily, was 
akás'.. produced."* That the A’tman here spoken of із 
of the form of Paramaks’a is seen from the passage “ If 
this akas’a, the A’nanda, did not exist &c." t And the 
passage “ Brahman is the tail, the basis” 1 shows that 
Brahman is th» basis of A’nanda-akas’a. According- 
ly in the passage “ That is the unit of Brahman’s bliss" 
we find that the A’nanda rests in Brahman. This very 
A'nanda is again described as the vrakriti of all beings 
in passages like. 


* He knew that A’nandais Brahman, itis from 
A'nanda verily are ali these beings born.” § 


And A’nanda is here spoken of as Brahman in the 
words “ A’nanda is Brahman, " because as an attribute 
of Brahman is is not quite distinct from Brahman. 
The passag^ “ Tis wisdom of Bhrigu and Varuna is 
bas^d on the Paramákás'a declares that Varuna’s 
wisdom concludes with Paramákás'a, which is an attri- 
bute of Brahman, and which is of the nature of Su- 
preme Bliss, the prakriti or material cause of the uni- 
verse, otherwise known as the Supreme energy, the 
self-conscious A'tman. Wherefore it is the Supreme 
energy (Parnma-sakti)—which is an attribute of Brah- 
man, the A’tman which is the Prakriti or the mate- 
rial cause, the Supreme Light (Paramiké3‘a), that is 
spoken of as A’nandamaya. As the substance possess- 
ing A'/nandamaya as an attribute, the Supreme Brah- 
man is spoken of as its basis. And Vijfianamaya is 
the Jiva, the worshipper thereof. The Sütrakára has 
introduced the Sütra 13, thinking that .he A'nanda- 
maya-A'unan is one with Brahman, because the for- 
mer, the A'nandainava, which is of the nature of an 
attribute (dharma) and energy (Sakti) cannot be 
thought of as distinct from the latter, the Para-Brah- 
man, the basic substance wherein it inherea us an 
attribute and energy. 


Others, again, hold as follows: these five Атап, 
spoken of as annamaya and so on, are no doubt the 
five seutient PurGshas or spiritual entities ou the can- 
sal plano of being, designated as Brahma, Vishnu, Ru- 
dra, l's'àna und Sadás'iva and who аге the impelling 
controllers of the five bhütas or cosmic elements bint- 
ed at hy аль (food) etc., inasmuch as in such passa- 


* ‘Tait. Upanishad 2-1. 
+ Тай. Upanishad 2.7, 
Т Тай. Upanishad 3-6, 
8 Тап tp. 3-6 


Tait. Upnnishad 2-5, 
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ges as “ from this world departing, he becomes united 
with the physical (aunamaya) A'tman"" the ‘anng- 
maya’ aud others occur in cosaection with * A’tman 
which denntes a sentient b^ig, and are described as 
reachable one after another by the liberated soul 
depa:ting from this wogld of samsàr: The Brahman 
who is known as Paramas’iva and who is the cause 
evez of Sadás'iva, i r, of the L’nandemaya who is 
the basis of the Annamaya and other A’tinans,—is 
spoken of as His Sadasiva’s) basis. ‘Che A’nandamaya 
is not regarded aa distinct from Beahman aud is 
therefore spoken o: as Brahmau. "Thas, all things 
considered it may be concluded that A’ nandamaya 
is Parames' vara. 
Adhikarana-7. 

It has been established that the definition —w« rived 
at by an accordant construction of the scriptural 
texts—of Brahman, the Supreme Siva, as the cause 
of the Universe, із not too wide as арр удо to Pra- 
dhána and Jivaas well. Next tlie, Sütrakára pro- 
ceeds to discuss the passages which seem to declare 
that Hiranyagarbha, who is made up of the totality 
of Jivas is the cause of the Universe 

Not the other, because of incongruity. (I. i. 17). 

The following passage of the Mahopanisbad forms 

the subject of discussion here: 


“Whence proceeded the birth of the Universe, Phat 
Being, by water sent forth the (bodies of) souls 
on earth, aud it was that Being) which by 
plauts, entered irso men and beasts, into all beings 
moving ənd unmoving,’’t 

The doubt arises as to whether the Purusha spoken 

of as the cause of the birth etc. of the whyle Universe 


is the Parames’ vara or sume one else. 

Piirtapaksha:—It is the Hiranyagarbha, because of 
His characteristic marks described here. 

From the puranic passage : 

“The three lokas having become өсейз, the 
Brahman im the of Макапа теспе on 
the serpent-bed, expanded by the devouring ot 
the three worlds.” 


form 


we learn that Brahmá lies in the ceca. This charac- 


teristic mars of His ix found deseribed in the passage: 
Whom within the ceean the sages weave?! 
еган. 
+Mahana. 
faa 
гей form thems: Ives a cloth 


U pauishind ПО 
Up. 1. 


whom the saze fomming himself the whale Quivere 


- ———— o —— e£. = 


... ———— — — 


In the'epening passage of tne whole sectio.. “ Praja- 
pati moves in thé womb within " * He js described as 
having entered into all beings, aud in the conclusion 
the passage “ the creator made the sun and the moon 
as before, also heaven ar the еа” + declares that 
He is the cause. Wherefore it is bu right that to 
the Hiranyagardha who is thus referred to in thè open- 
ing and csnclnding passages apply all the Attributes. 
described in the intervening passages. Moreover," 
reference has been made to the following passages 
which treat of Hiranyagarbha: 


e He was born of waters &c.” 
Hiranyagarbha at first was &c 

Bn the section first referred to here, it is certainly 
Prajapatithat is treated of ; for, we find it said that 

Prajapati moves in the womb within. the"imborn is 
born in many a form.” [n the section next referred 
to, itis said that “ Prajapati is verily the Hiran- 
yagarhha. ? Therefore it is verily the Hiranyagarbha 
who is deseribed hare as the cause of the birth of the 
world and so on. 

As against the foregoing view we bold as follows: 
It is hot the Hiranyagarbha as distinct from te 
Parames'vara, that Ys treated of here; fur, the attri- 
butes of Parames'vara—such as being tHe cause ofthe 
origin of the Universe—caunot apply to the Hiranya- 
garbha. The Being spoken wf at the beginning as 
the cause of the Universe, as the heiug “whence 
proceeded the birth of the Universe” fs. described. to 
be higheg than all and far transcendimg the darkness 
or the region of Prakriti, in the verses. beginhing 
with the following :— 


“There is vegilv none else higher and gubtlemthan 
This which is higher than the high and greater 
than the greauteWhich is Sine, wimanitest, of 
endless forms, the, whole uflivérse, the ancicyt, 
beyond the darkness.” 1 

This cannot apply to the Hiranyagarbha who Г 

Within the Mundane Бро. 

mortality is said te result from а knowledge of "Him, 


Moreover, moksha or im- 


in the words 


Pv who Киек Ший become immortal, 


This, ton, eann rele Herin pgwarolei lor, as а 


spertaj меттен mark of Parames'vara, it 


* Ma bas d. 

taa Venere 

i M Ly Ge 
Mabanara 
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declared that He is the source of immortality’ in. the 
following passage. 
When like leather men сап foldæther, vnen alone 
without,knowing Міха there can be an end of 
pain." * 
It is of no use to say that He (the Hiranyagarbha) is 
referred to in the opening and concluding passages. 
As inappheable to Hiranyagarbha, the words “ Prajà- 
pati” and “ Dhátá," denote the Parames’vara who is 
literally the Lord of creatures and the supporter of 
the Universe № both the sections referred to— 


Taittiriya A'ranyaka 3-13 an@ Taittiriya Samhita 4-1-8 


—it is thy Parames'vara Himself thft is spoken of, 
because of Eis characteristic attributes-—that He is 
the Lord of the Universe and far beyond it—described 
thus. 

*'Who rules this, the two-footed and the four- 
footed"t “ The sun-coloured, beyond the darkness." 1 

Wherefore He who isspoken of as Prajàpati and 
the cause of the world is the Parame'svara, not the 
Hiranyagarbha. 


As agaiost the vew that the Hiranyagarbha i the 
cause of the Universe since there' is no distinction 
between Hinteand Parames'vara, the Sütrakára says : 


And because of the mention of a distinction. (1. i. 18). 


A distinction between Parames’vara and Hiranya- 
garbha as cause amd effect, is made in this Maho- 
panishad in the following passage :— 


“the Rudra, the Great Sage (Maharshi) transcend- 
ing the Universe, first saw Hiratyagarbha, the 
first of the Devas then being born.” $ 


Wherefore it may be concluded that the I буага is the 
cause of the whole Universe isclading Hiranyagarbha. 

fhe Sitrakara refites another possible ok]jection 
thus 

And in spite of his èsire, no ground for inference. (I.i. 19). 

Everywhere in the Sruti Hiranyagarbha’s desire 
coucerning the creation of the Universe is spokeu of 
in the wofds^' Prajapat-desired, may І produce the 
creatures, 7? all. there is uo ground for the inference 
that be is the cause of the nniverse, for his desire 


-*s'yetüs'vatare Up. 6-2. 
Viere ean be uo end of pain without a kuowledge of Siva. 
F Тин. Nate. 4-1-8. 
$ lait. áranyaka. 3-14. 
§ Mabsadvayinua Up. 12. 


minor creation peffains to the Parames'vara Himself 
who takes tne form of Hiranyagarbha as the Satra® 
kara will ay in the Sütra II. iv. 20. 


The Sitrakara now proceeds to consider view 
that the identity of Parames' va and Hiravyagarbha 
should be admitted inasmuch as it fs declared in the 
passage. 

* Entering in the form of this Jiva, the Atman, 
the name and form will I differentiate,"* that 
Parames'vara who has entered into the universe 
as its soul in the form of Hiranyagarbha is the creator 
of mames and forms. 

And herein (it) declares his relation to Him (I. i. 20). 

Herein, in the science of this very Upnnishad, the 
iantric.texts declare the Hiranyagarbha's subordinate 
relation to Parames'vara, in the words “ Brahman is 
the Lord, the Lord of Brahmá "t. Wherefore, it fol- 
lows that none but Parames'vara is the cause of the 
universe and that the Hiranyagarbha is subordinate 
to Him. 


Adhikarana-—8s. 


By means of arguments adduced in the foregoing 
adhikaranas it has been established that Para-Brah- 
man is the Being called Siva who is distinct from 
chit and achit, spirit and matter; who is omniscient, 
ever-^onfehted, of beginningless wisdom, independent 
of never-tailing power, sf infinite poteftialities, the 
two-fold cause ої the whole universe; who can be 
revealed only by the one accordant interpretation of 
the whole science of the Upanishad; who, by nature 
is without a second, self-luminous, ait. "onjoined with 
the whole Universe ; who is the existence, Intelligence 
and Bliss imessence; who constitutes the means by 
which to cut asunder the bord of samséra. The 
next adhikarana proceeds to point out that form of 
His on which to concentrate the mind and which còn- 
stitutes for the aspirant an antidote for samsara 
(He who is) within is Paramesvara because of the declaration of 

Eis attributes. (I. i. 21). 

The following passage in the Chhàndogya forms 
tlie subject of discussion here: 

* Now that Golden Person, who is seen within the 
sun, with golden beard and golden hair, golden alto- 
gether to te very tips of his nail$, whose two eyes 
are like white lotus." А 
^ *Chhandog s-U;. 6—3. ла ае 

+ Malana. (Јр. 21. 
TChh. Upanishad 1-6, 
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The doubt arises as to whether this golden person 
within the sun is Parames'vara or any particular De- 
vata. 

Now, Pazames'vara who is the basis of al] and who 
is everywhere, cannot be the person who is within the 
sun and of golde- form. If it be held to be the form 
assumed by Him с? His own accord, it must necessa- 
"Пу be the form containing three eves. Such a 
form is not found here: we find described here only 
two eyes which are like blue lotus's. 


Or, even if it were the body assumed of his own 
accord, it would certamly produce pain even in*the 
case of Par&mes'vara as much as in the case of sam- 
sirins. Even iu the case of ^ voluntary contact, it is 
in the very nature of fire to burn the thing in contact. 
Thus it is not proper to suppose that Parames’ vara be- 
comes united to body. Wherefore the person 
(spoken of in the passage under dis.ussic n) is some 
Devatà, not the Parames'vara. This is tht argnm nt 
that may be adduced on behalf of the Pirvapaksha. 


The Stddhinte maintaius that it is the Parames’ vara 
Himself —Why so ?— Because of the mention of his 
attributes. In the passages“ He is the master of all 
worlds and of all desires" and * His name is the 
* Above’, He has risen above all sins ” * it is the attribn- 
tes of Parames'vara, the attributes of sinlessness and 
of mastery o.^r all worlds and desires, ave spoken of ; 
for, itis revealed that 


One indeed is Rudra,--they are never for a se- 
cond,—who rulés these wuilds by His roling 
energies. ^t 


The One who to many ordains the objects of 


Д 


desire.” f and so on. 


As to the contention that He who is the basis of all 
ap who pervades all cannot be а dweller within the 
sun, we reply that the Parames'vara who is the basis 
of all and who pervades all things assumes some 
‘orm iu consideration of the devotees and 
Unlike us. by such a connec- 


golden 
d wells ia the solar ofh. 
tion with the body the Is'vara does not become sub- 
ject to the evil of samsára. The blessed зип 
declares botli his connection with the body and his 
freedom from all sin. 1n fact. dependant as we are 
on the authority of s'roti, we do not hola analogical 
reasoning very high. Even five cannot burn those 


—— — ——— ———À——Ó— MÀ — — —————— 


* Chh. Upnuisliud 1—6. 

T S'vctà Upanishad 3—2. 

ўве Upanishad 6—13. 
2 


itself 


ou 


things in contact which are 00 powerful. ''h^ mention 
of two eyes of the Һгее-еуеа Parames' vara is meant 
merely to sliow its resemblance to white lotus: it does 
not meap the absence of a third eye. When we say, 

for instance, of aman having thee sow, that two 
of his sons are like ffre, the mentior. of the number 

‘two? does not imply the absence of the third,” but it 

is meant to show the resemblance of the tyo sons to 

fire. Бо also here. ‘Iwo of Parames'vara's eyes 
shine like the white lotus which has been blossomed 

by the sun, whereas the third eye, which is naturally 

closed, dces not resemble the fully-blossomed lotus; 

it is like a closed lotus. 


(. Objection: ) En the following passage, 

“This Being who mores, the Dark-necked Nilagri- 
va) and Red, whom the'cowherds and the w..ter-carry- 
ing women have seen, and whom all beings see, He» 
when seen, makes us happy.” * 


we are given to understand that the dark-necked 
Parames'vara `$ visible to all beings. And from ano- 
ther passage “The three-eyed sun who by his splen- 
dour has pervaded the orb on all sides" we learn that 
he possesses three eyes. Therefore A'ditya Hims.lf 
18 the Parames'vara visiblo to all and residing in the 
middle of the shining orb. Otherwise, *how can „the 
Sruti speak of the sun as dark-necked and threc-eyed 
or designate Him a Brahmay, in the words “This sun 
is Brahman” ?+ Wherefore inis the very pun-god 
residing in the orb, spoken of as he“ who is, Within ,. 
the sun,'z that is referred to as the golden puruslyc or 
spirit. | 

Against this view the Sütrakára says:— 
And beca"se of the-mention of a distinction, He is enother. 41.1-22.) 

The Parawes’vara of goiden form is quite distinct 
from that sentient A "ditya, the personal sonl of the 
solar orb. because of thre distinction made in the srati. 


Who dwelling in the sun, inner than the sun, whow 
the suu knows not, whose body the sun is, who wrthin 
З шег 


conzrels the snn,-—he is thy A'tinan, 


lator (Antaryanin), 


Regu- 
the Immortal.” 


Here the word immortal” denotes S'iva, \шсапве it 


is said in the Jibuia Upanishad in praise of-S’ atàyudri- 
ya that “these verily ave thetlesigaations of the Im- 
mortal.” $ From the attribute—dvescribed of Para- 
* Tait. 
«Тий. 
t Br. Upanishad £7. 


$ Ја. Up. 3. 


аА 4-5-1 


Smaki 262, 
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ines’ vara—tuat He is unknown to the sun, ve should 
underst:.nd that the Pazames'vara i. distinct from the 
Jiva.  Wheretore it is the Parames'vaca dwelling 
within the sun, the golden Is'vara,—it i$ the Parame- 
s'vara as d-stingu:shed from the sentient sun that is 
spoken of bere as “ dark-necacd, blood-red.” * As 
the indwelling soul of the Sun, he is spoken of by the 
sun. 

(Ohjection:) The “dark-necked” dwelling with- 
in the sun is not the Parames’vara; on the other hand 
He is Narayana. Accordingly the lay poets, every- 
where, declare:— 

“To be always meditated upon és He, Narayana, 

who, dwelling within the sun’ orb, is seated on 
the lotus-seat.” 


He alone Can properly be said to have two eyes like 
the white lotus, because He is well-known as “the 
Pundarikaksha or the lotus-eyed.” Why all the trou- 
ble of explaining it otherwise? 


(Answer) :—No ; because the speciai characteristic 
marks of the Parame’svara which are found described 
in connection with the Golden Spirit (Hiranmaya 
Purusha), cannot be explained when applied to Nàrà- 
yena. Now it is proper to determine the drift of this 
passage of doubttul signification, —referred to in the 
Sütra,—by collating iv with other passages which 
admit of no doubt. 


In the Mzhoysnishad there is the following 


passage:— 
«16.5 verily the sun (àiitya) that burns this orb, 
etc." t 


Here *he sun, the personal. sou] dwelling in the orb, 
isspoken of in the words “the persou who is iu 
this shining orb”; then the Gclden Spirit, the Regu- 
lator within the"sut, is referred to in the words 


* Tait. 


+ Maha, 


Sar hita 43-1. 
Up. 13-14; 


—————————M 


“This Golden spirit who is within the sun. " *; then 
again His vibhüti (glory) as the Sun is spoken of ia 
the words “ The sun is the vigor, energy, strength and 
fam.” *; then he is referred to as the ord of all 
beings in the words “ Не із the Spirit, the Lord of 
all Beings.” * then again in answer, as it were to the 
question who He is, He is agvin described in the 
section whic!: begius with “All is Rudra...” * and 
concludes thus “to Him who is Golden-armed the 
Golden-Lord, the Lord of Ambika (the mother), the 
Lord of Uma.” }.As the mention of ‘arm’ in this descrip- 
tion stands for otber features as well, we should un- 
derstand tħat it means the golden-coloured. There- 
fore it follows that i$ is He whose colour is like gold, 
who is the Lord of Uma, that is spoken of as the one 
dwelling within the sun. Here His characteristic 
marks wre: Ile is Nilagriva or durk-uecked, He is the 
Lord of Uma. ‘These cannot be ascribed to any being 
other than the Larames’vara. The possession of eyes 
likv lotus isa general mark, applicable to other beings 
besides Narayana. We speak of a woman or a man 
having eyes like lotus. When the two marks are 
mentioned together, thè special mark should prevailin 
our determining of the exact beiug spoken of here. 
The passage cited above to show that Narayaua should 
always be meditated upon as the deity dwelling with- 
in the sun.sshould be understood in a figurative sense. 
Wherefore it follows that the Being ho has to be 
meditated upon as dweliing in the sun by seekers of 
Moksha is non: but the Blessed l'arames' vara des- 
cribed in the Savitri or бйуа#тї-Нуїпп—о? golden 
form, having three eyes, durk-necked the Lord of 
Uma, the Lord of all regions and И desires, un- 
touch: d by any evil whatsoever. 


A. Mana‘teya S'/sri, p, a. 


(To Iw continued) 


* Malia. Up. 23. 
+ Майара, Upanishad 1, 
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SIVAGNANA SIDDATAR 
or 
ARUL- NANDI SIVA CHARJAR. 


(Continued from page 272, Vol. Т.) 


PRAPAKARAN’S STATEMENT. 


1. We will state to the world wherein Pravakara 
differs from Bhatiacharya in the exposition of the 
Doctrines held by thi.t austere ascetic Jaimini Baga- 


van from a diligent study of the Vedas. 


2. Such з thing as Apurva arises after a man ha? 
performed füstere sacrifices, and it (Apnrva) again 
produces fruits, (in the next birth) after its past 
Karma has been performed by the body in conjunction 
with the intelligent Soul. When the Soul has attained 
to a condition of freedom from all action and results, 
and remains quiet like a block of earth or stone, then 
itis that the soul has attained Multi. This is his 
statement. 


His Rervuva‘ion. 


1. The Vedas assert that it is the past Karma that 
produces fruits and yon now set up against the autho- 
rity of the Vedas some new thing as Apurva. Lf the 
fruits are not the result of the past Karma tut derived 
newly from Apurva, then we may assert that the 
flowers of the sky acquired their frag-ance, after thcy 
were worn on the head. 


2. The Vedas speak of Ananda in Mukti, and 
what you state therefore is erroneous that cessat.ou of 
intelligence aud action is Mukti. As well солі you 
say that the man in a swoon is in Mukti. Five depriv- 
ed of its redness (heat, loses its ideatity. Your 
assertion that the soul can subsist in Mukti after it 
loses its intelligence cannot be admitted by us. 


SABDA DRAHMAVADI'a SrVrEMENI-. 


1. 16:5 Sabda (sound) which is delusively under- 
stood a: the Universe. ‘Tho substance postulated by 
the ignorant, (as different from sound) is a mere myth. 
The right understanding of this doctrine is real Mukti. 
So says the Sabda Brahmavadi, without a proper 


study of the nature of the Universe. 

2. The Prapakura sets up а new postulate calling it Aparra to 
explain the Karma being undergone in ouc's fife time, and he does 
not try to*explan it às the effect of past Karma. Apurva means 
sopjetlüng which did not exist before. ‘The explanation ia ав much 
no explanation at all, and naming snch notion is like explaining the 
@ffocts of оріша by saying that it is dne to its smnüuolent power. 


l—-—"———————————————— e, 


2. This delusive perception is caused by t'e differ- 
entiation and incfease (Paríndina of Sabda) ; and this 
results in the seen Universe. As such the only real 
entity is Sabda. What is called the snbstance 
(meaning) is merely the product of Saba. If you 
assert otherwise, then no substance dees exist without 
sound name!. 


3. Intwosuch words ‘g andha’ meaninz respect- 
ively flower and Lakshini at one time and earth and 
animal at another time, the words (sound; remain the 
same though the meanings differ., As such it is the 
words (Sabda) that we lovingly utter that contains the 
concept meaning different things. "isis s^milar to 
rice becoming friec rice. 


4. Itis after we utter a word, we become conscious 
of the substance ; as such, uuderstand thar the word 
(sound) is the only real substance. If you say that 
the word and its meaning are related together 
conjointly, then, even when уоп give the meanizg, it 
is a word. 

His Rereratrron, 

1. If you say the Universe was formed by the 
delusive differentiation of Sabda, then you had better 
admit also as а substance this delusive differentiation. 
If believing in Sabda as a reality is itself Mukti, then 
you coutlict in this matter with the express teaching 
of the Vedas which insist ъроп the performance of 
ritas and the attainment of knowledge аз tne- means 
of salvation. 

2. As the Sabda is formless, it сота net think -of 
attaining forms when becoming the Universe. Tf you 
compare this change to the change of milk into curds, 
then curds coul not become milk and the worldcould 
not be reduced back to sound, and your Salda (sound) 
will perish, 

When you predicate change by Parinama aud 
Vivrarthuna) of Sabda you mnst admit at the same 
tine that Sabda is perishable, as the <ubstance indicat- 
ed hy sound `5 everywhere, the w mds sound! become 
merely the symbols of the things when we wish to 
know them. 

4. You said that the substance has no foris except 
from sound, and that therefore sound is th » real subs- 


tance. ‘The word (sunud) af has two me.uings 


3. Says a comr'entator “Ut che ching is the Parinamn of soni Д, 


then when we utter the mane fire, fire mast be produced, IF che 
thing ia Verarthieno thea wh oa we utter the name five, our tongues 
must be scorched, As such the thing cannot be derived. from 
Sulla by Cither mode. ‘The word iy at mere symbol or mark ( 


($2 2 «\ by which we have barit to call che Нш. 


8 TH£ LIGHT OF TRUTH or SIDDHANTA DEEPIKA. 


cs ae o's eee 4 — — — a 


‘Vishnu?! and ‘movkey.’ Ther can you say that 
Vishnu ts monkey if «оппа be the real substance ? 

5. Rice requires fire to become fried rice (so the 
analogy is fallacious), As a number cf met rniugs is 
united iu a word, the learning. to know the meanings 
is kifowledge оаа; and real knowledge consists 
in learüing to know the distinct Pedüárthas (things). 
As such the knowledge of things (substance) is of 
greater importance than the knowledge of Sabda. 

C. The name indicates the thing we have already 
pereci.ed or abeat to perceive, As such the substance 
is really the thing perceived упа not the name (sound). 
Where (id you 3earn to say that Sabda is substance 
and not the thing. 

7. Perception (knowledge! of a thing i induced 
when theS$oul is in conjunction with the internal and 
external senses and their cause (Prakriti) and the 
tng perceived and the light of God. In such а 
perception or knowledge there is no name but only 
the thing or substance. 


l. Asa lamp lights the things lying in darkness, 
so Sabda is an instrument or aid for understanding 
tle substance. The Sabda is not eternal; it^ will 
perish. This Sabda was producea by the Almighty 
God and as such the Sabda cannot be God. 


NOTES. 


As thus explained and exposed, it might be thought 
that the system, deserves very little consideration, that 
this represents an effete and obsolete system. But 
thé tallacies inherent in this system are so deep-root- 
ed that they can be detected in many a subtle reason- 
ing to-day. Ma: у of the word-juggles existing in the 
Vedanta philosophy can be traced to the influens ce of 
this system, such as the mvth of the Nama Rupa 
Prapancha, as illust¥ated by the simile of the sea and 
the wave and the foam and in many an other argtunent. 
‘The names or sounds are themselves taken tor things 
and hence the confusion in thought. It is forgotten 
that a name is *mevely а mark attached to a thing to 
enable it. со Ое spoken about,’ and that there may be 
knowledge without la»gnage and things without 
names. Says Dr Bain, “The knowledge that guides 
the lower animals is unconnected with language. 
They observe by their senses the things about them; 
and the observations are remembered in sensible 
forms. The bush that gives ghelter,tle herbage for 
food, the animals to be preyed apon, are known and 

-sought after, by the sole guidance of sense simpres- 
sions.” 


sfa lower-orcer. 


a 


* Human beings "have numerous experiences of the 
same kind involving the order of nature, without 
being cornected with words. The child has a large 
stock of sense-Knowledgé- before it can understand 
and employ language. The skill of the artizan con- 
sists, for the largest part, in ass ci&tians between sensi- 
Ше appearances and movements; о the stone polisher 
the sight of «he sufface at once suggests the next 
blow. Even i in a highly intellectual profession, as 
the pr actice of Physic, the consummation of skill 
requires а larg sense knowledge passing beyond the 
scope of language. The physician learns from books, 
everything that can be expressed in words; but there 
are delicate shades of diagnosis that no language can 
convey, stored up without verbal expression, in the 
eye, the ear and the tonch.” “ And there are numerous 
sources of error, pitfals лпа snares in the use of 
names, and mostly in the abuse of abstract names, 
which is exeraplified in the almost irresistible tendency 
they nm to suggest the existence of things in the 
abstract." The other brarch of the Sadbs Brahma- 
vadis, believe in the Vedic mantra (sound) as all 
powerful and that no higher power like God is at all 
necessary to explain the existence and origin of the 
Universe and that Sabda is itself God. ‘There are 
believers in the Veda like Jaimini and his pupils end in 
the eflicacf of Vedic rites and ceremonies, and yet who 
believed in no God. Among the modern-day brahmins, 
many may be foand who strictly adhere to the belief 
that the Vedic tantra alone is all powerful and Siddhis 
&c. can be aequired by the power of the mantra without 
beliefan God. The phrase * Mantric Power’ embodies 
the fallacy of the whole system. as opposed to 
Divine Power. Consider the following quotation 
from Barth, “ Sacrifice is only an act of preparation, 
itis the best of acts, but itis ап act and its fruits 
consequently perishable. Accordingly although whole 
sections of these treatises (Upanishads: are taken up 
exclusively with speculutions on the rites, what they 
teach may be summed up in the words of the *tundaka 
Upanishad, ‘Knoy the Atman only and away with 
everything else ; it alone in the bridge of immortality.' 
The Veda itself and the whole circle of sacred science 
are quite as sweepingly consigned to the second 
place. The Vela is not the true Brahm ; it is only its 
reflexion. "And the science of this i imperfect Brabm, 
this Sabda Brahm or Brahm in words only is a science 
The true science is that which has 
the true Brahm, the Para Brahm for its subject.” 
The Rishis of Tarukavane were votaiies of the Sabda 
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Brahm snd they believed that they could effect their 
salvation by the Vedic Mantra alone and thought, like 
Indra and Agni,of old noticed in the Kena Upanishad 
that they required all their: powers By their own will 
and independent of the Divine help, and became 
thoroughly filled avit Kgvism ( AhanKbra). This Ahan- 
kara had to be dest‘wyed. Their power and sanctity 
had to be put to the test. Their power was so frail 
that their sanctity left them the moment they and 
their wives saw tle form of Mohini and Bitchadana. 
Then they tried their, powers to' destroy these 
Beings. The Veda is often symbofised by the deer, 
штей ww э chiefly as the sound uttered by it is 
supposed to resemble the Vedic thant and the Rishis 
created a gigantic deer and sent it out to kill Siva. 
It raised such a tremendous bleat as to reach the 
uttermost regions and yet it affected not the 
Supreme ; and the One took it in its hands and held it 
quite close to its ear. This allegory traly illustrates 


the principle that however Jond we may shout out. 


the name of God, we cannot reach himand know him, 
unless we do it in all Jove and in all spirit. One other 
remark and we close our notes. In regard to Bhatta- 
charya’s system, that the Veda is uurevealed ( Swayam- 
bu) it will be interesting to note that of the preseut 
day Hindu systems, except Saivism, all the other 
schools hold to this doctrine and Saivism alone believes 
in the Veda‘vas revealed and God as the revcaler. 
If other schools, hold that the Veda is mot re- 
vealed, it is because the Beings they believe in are 
not expressly inentioned in the Veda itself as the 
revealer or they have not ascended tothe true idea 
of God as the revealer of all knowledge out of His 
Infinite Grace. In any view, if cannot be ftrne that 
the Veda was eelf-caused. Tt must either have an 
human author or a Divine author and it can only be 
ameuphemism to call it Swayambu. 

J. M. 


NALLASWAMI PILLAI в. л., в. E. 


(To be continued), 


ep 


TAYUMANAVAR. 


Gop anD THE WonRLD 


This роет of the Saint Tayuwanavar, remarkable alike 
for beauty of ideas and of aetting, and to which no trans- 
lation can do justice, describes (as far as words’ can) 
God, the only reality, and by contrast the World, with its 
“Just of the flesh, and the lust of ibe eyes and the pride 
of life,” clinging to the pleasures of the senses as heaven 
and as real, only to find its mistake when in the throes of 
death and to learn too late that God is the only help 
and shoule have been the only goai. Not 9hat the Saint 
altogether condemns sensuous enjoym^nts. He has else- 
where explained in what spirit they shduld be énjoyed. 
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* Whether in grateful shade I dwell of g'oves 

Rich in clustered blooms, or cool sweet draugnts 

I quaff from limpid stream, 

Or in its waters bathe and sport, 

Or, fanned ®у fragrant breezes fresh that 

Like maidens in the court yard play, 

I revèl in the full moon's day-like splendour, 

Or on dainties I feast wherein ocean's auibrosia 

Haply hath wondrous entered, or in garlands, 

Perfumes, betel, [ joy, or rest in sleep,— 

Thy Grace may I never forget! Thés boon 

Unto me graut and from the world guard me, 

© Sivam, all-pervading, infinite, true, 

That art the Only Reality, Pure Knowledge, Ваз!” 
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(s 
Not ‘orm. or formless, not in, not out, 
swerving not from order, 
Mot mark nor quality, fulness nor dofcct, 
declared by the Vedas to be One, pure, 
Rising aloft, spreading forth majestic, 
secn inwardly by the wise 


To be gain, pure gain, 
Life pervading Spirit-Space 
Not to bc burned by fire nor whelmed by smoke, 
drowned ir water ro~ raised 
Nor moved by force of wind, nor 
killed in battle; of nature ever опе; 
Not he, not she, rot it, 
walking in beanty, understood by none ; 
Not darkness nor light ; all-embracing substance, 
not being nor not-being; 
Piercing in pity the Máyá-universe;* 
gracious to help what time " 
Brahma and others the world adores 
are tossed in care ; 
In intelligences rid of ‘I’? and ‘Mine’ standing, 
yet as One Intelligence shining. 
Not te be known as two, not to be sundered, 
the same in lifeless and living things ; 
What is That which is ever full, [Peace ? 
whicl is d2ad to thought, which is pure Bliss and 
What is the Supreme? 
Seek thou THAT and know. 
In lovely woman’s wiles fallen, 
cn evil thoughts intent, 
Caught like deer in toils, 
of speech unsteady, 
Ever sippiug her lips, drinking 
sweet prattle night and day, 
Decking her locks with varied wreaths, 
to lotus-buds her breasts likening, сл them doting, 
In the tinkle of her anklets delighting, 
that like hees make music and dance around, 
Her sweet perfume enjoying, 
worshipping her to thy ruin, 
Crowning thy head with lier feet, 
with delusion and darkness seized, 
Forgetiing-hy goal, 
Cupid's sea ovevflowing, 
Rubbin; the ripe sore with the finger, 
saying “This is bliss, ‘This is bliss,” 
Mad acts of passion growing, intellect 
daily Waning like the waning moon, 
Body growing grey like an аре”, 
years advancing, 
Diseases in hosts tramping, 
coughing, coughing, 
Limbs not moving. food not eating, 
eyes lacking light, face lacking lustre, 
Kinsfolk in hot паљбе arriving 
and making uproar “ It is all ap, all up,” 
Thus when dread Death comes, 
who wi?! help thee, O Mind, you sinner? 
Р, Ay 


* i.e. “The Absolute becoming conditioned and manifest, 
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94. O Thou All-filling Intelligence, the Soul of 
souls both in their bhanda and moksha conditions ! 


Though innumerable crows are flocked together in 
a place, yet in a single pelting with a stone, they are 
all made to disappear at once. Likewise, the im- 
mense accumulations of Thy devotees’ past karma 
must completely dwindle away if they shovld feel an 
unremitting Airet for Thy Boundless Grace.* 

So I have to determine that'I have not yet enter- 
tained a vehement taste ior Thy Heavenly Grace: 
The gathered effects of my past karma do, as well, 
harass md acd I am unable to free myself fiom the 
wordly tumults and remain fixed in yoga of peaceful 
cencentration of mind. My heart is stil] very much 
unsuited to the true meditation of Divine Bliss. 

O for that day, my Lord, on which I will be one 
uth Thee in blessed advaita union. 

€ e»icuo gs дт Gui wianrd ex exr( effi 
Cor (n & e «x ats má 

ё ғ0©10опоу О ап wwr Aar Quer 
Qaia ujGipael.. eoa. Quin 

«gy ese» udis єз eon ciens eu f Ba C sr 
&e ss ша” уд лт 

аел: Sau urere т Guia 
sias en ug waw р 

Ouge»c Oo mr emm в mes mujCu n 458 s er ' 
Q uui &Q sa evo nu) al g ex eo 

GusGurmerg scan (йи л&зпео 

„ 1904269 n C ото saevo 


©* The Baint points out in this verse the extremest- difficulty oY 
gprocuring God's Grace and lts enpremest power solely to destroy 
our Karmic effects. 
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95. O Thou All-fillirg Intelligence, *he Soul of 
souls both in their vkunda aud moksha conditjons! 
What will it nra£ter to Vhee if Thou would leto me, a 
single soul,* also seek Thy Blessed Grace and, with 
oneness of mind, be in Thy Happy contemplation ? 
Cannot the ethereal region t sustain те? Or will the 
phenomena ¢ of maya disappear with me, having no 


* The Saint alludes to the existence of an infinite number of soula 
aud the Mokaha state of a вош being. c. f. ‘Iso Thiruvarutpayan 
chapter 11. Ist couplet “Carte ter Yoga ag * Surg. 
Si 1а: git ues e" (The number of liberated sonly aud 
of "those yet to be liberated will equal the nuniber of days 
that ure p-st since this creation and of the days that are yet 
to come; ; c, their nunber ін cnilless). It is practically 
impossible to conceive or talk of God alone except in connection 
with phuralily of konls, or jiras, or logos, oratmas, by whatever 
name we call them, “The kuowers of Brahinan dub, shadow and 
light." Section 111 (1) Katha Upa. c. f. “Though all individual souls 
caine from the Over-Roul (God), yet It (God) remains andiminished.” 
The Peace Chant: -" Om! Whole is That, Whole is this; from whole, 
whole cometh; take whole from whole, (vct) whole remnins. Om ; 
Peace ! Peace! Peace ! Harih! Om !"—-Isha. Gna. c.f. Mr. Subba 
Row's disconrses on the Bhagavad Gita, p. 9. edition of 1888. “It 
(Logos) has consciousness and an individuality of its own. F may 
as well say that itis the only personal God. perhaps, that exists in 
the cosmos. But nof fo cause any misunderstanding, I must 280 
stute that snch centres f energy are almost innumeruble in "the 
boxom of Parabrahmium. It must not be supposed that this Logos is 
but n single centre of energy which ig manifested Ly Parnbrahmam. 
There are innumerable others. Their number ix almost infinite.” 

+ cthercal intelligence- perfect. in the ethereal region which 
осспріся everywhere nnd is ocensied by Supreme Parabrahmam 
or Siva with no contradiction to conceive of. In вв mmch ag 
we seu it as æ fwet: that liquid pormeates “thë „olid, ges 
the liquid, air the gne, ether tire air; -во- Бе argen 
(Sukshtachit) periueates the sonis (Bthnlsobita) us" well as 
the other, „Hence the Parabrahmam is calkd The Great Akas 
(c.f. © O The Great Akas where the ether reste" — 23rd verce supra). 

t Here the Suir refers to the distinct entity af the ilusory and 
changeable maéter-entted moru or nature or Prakriti. The maya is 
ав а fact ever controlled by the Parana-Siva md made to serve for 
Him as the maternal canse (pradhdnna) with which to give Thanu 
(Lotty)—Kardna (senses) - Bhuranu (world) and Риба (яслва(іопву 
for souls te undergo croluiion turards spirituelization. rv f. Sivaguana 


es 
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все that canses are Always threefold to effect a thing like a pot. 
For instanec, God being the (1) First Cause (votter) wills the 
whole world (pot) to come into a manifested existence ont of (2) the 
material canse, аин sad oseditu maya (анн) hy the nid of (3) the 
Instrumental Cause, [is emn Aral sekti (potters wheel), 

We sec that our Saint in this verse (95) points out the гое елее 
of the Three Padorthas, Pathi (Lord). Pasy (souls including, of Course 
the токен, devas Brehme бе.) and Poser (maya or matter) and 
docs. indirectly, reveal the possibility of such созе istene without 
any contradictions, For, there is uot wanting the unity of AXfso- 
LUTE LogpssiP or control or government of the et roal Supreme 
Siva-Lord of xxhjeftirve най нле, ores the indi dual souls and muyt, 
both which being of objective nature nre ever inseparable with and 
subordinate to Him cither Wi лапки or mokshu states; and they can 
never affect His Oninipresenee or Omniscience or Omnipotence &c. 
He has such power atid anf гле, Who is ta question it? When a 
soul becomes a muta it nssumes its subjective natnre so far ав 
pnsa (ma.ter) is concerned only Even 9m. its. mokshe state with 
pathi (Lord). the soul’s nature is objective only. 


other werk Yodo? Or will Thy beloved mastas raise 
any objection to it? Or will the Frinity gods who 
have to create and preserve the univurse connsel 
against it? Will Thy great ubiquity be affected һу 
itin any way? Ог will the elements eounterplend 
against ‘Chee inea malignant spitit? Have I not yet 
reached the equality of my good and -bad qualities ? 
And consequently уй. ту good Karma nnd bad Karma 
be bold to cointermand your Supreme Will ? 
O Benefactor, let me know the real secret of it. 
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96. O Thou All-filling intelligence, the Soul of 
suls both іт .heir bhanda and moksha conditions ! 


I know, indeed, the fleeting character of my physi- 
eal body ‘Thou as mau didst reveal to me the arti- 
fice af presetving it intact forever. And should I 
think бї practising this artifice, I could not befit my- 
serf"to it by controlling my mind which tends. aiways 
to concern itseli in the prapancha.* I should no more, 
therefore, addict, myself to the m undaue habit of food- 
taking. Brt J must endeavour to plase myself at the 
“service of Thy austere devotees, who, resting themsel- 
ves in Thy Holy Presence, keep self-controlled always 
imsthe Siva-Raja- Toga of eight parts, t yama, niyama 
&2. “And I will, then, be able to merit myself with 
the desired siddhist and the Supreme Sivagnana.$ 

Hence. O The Supreme, do Thon at once granf me 
the ouly thing Iam in need of:—Thy unbounded 
Grace of Blessedness. 

wrahyOs sud ever Os per D4 (y BA 
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* Prapancha = world. 

+ Vide * Aghtanga yout’ under Glet ergo. 
- $ i. e, powers. 

& c. f. Ath ver anpra. 
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97. O Thou All-filling Intelligence, the Soul of 
sows both in their bhanda and moksha conditions ! 


Thy devotees in the forest who bathe themselves in 
water and sit in Thy blessed contemplation, arousing 
upwards their innermost fire, would use barks of trees 
for their coverings and get their pain of hunger allay- 
ed by nibbling the wild-grown rice or with whatever 
dry leaves they°migtt come across, and also untlergo 
severe hardships through inclemency of weather such 
as heat and rain. 


But, alas! we, the helpless, out of ignorance, simply 
yield ourselves to the pleasures of the best nourish- 
ment of six tastes * and of fanciful dresses and cloth- 
ing aud of the sex, enriching ourselves with storied 
palatia where day and night are seldom felt and 
poverty ddes make no appearance, 

О God, how can weyexcept by Thy worship, get 
over these incidental luxuries t of this life ? 


R, Ѕнлмисбл MUDALIAR. 
(To be continued). 


* The 6 castes are :— (1) maù or seču (bitterness), (2) BiRi y 
(eweetness), (9) Aii: (sourncas), (4) вэл: (Saltishness), (©) 
sai (astringency), and (6) я;2.2:; (puugency). ‘These six tastes 
when combined in n fixed proportion produce best deliciousness for 
man, 


+ Incidental luxuries of this life. The Saint points te the fallacy 
of misunderstanding the truth ‘дастат Gerry weserg' (Not 
an atom movetn but by Him) to the сосе that even our evil actx 
are ascribablo to the Perfecteat Lord. According to the Sniva 
Siddhanta School, each soul has its own consciousness „пй а тоги! 
responsibility, and it cannot shift itsclf from euch responsibility 
by blindly nttributing every one of its acts (including the diaboli- 
cal murder) to God and escaping under the above saying ‘not an 
arom moveth but by Him’ misconstrued as above. Just as, in 
pursuing the Siva Rajah Yoga, though the eight siddbis or powers 
incidentally arise, still the Yogi is warned and enjoined пот to 
indulgaskimectf in them and lead himself astray from the Highest 
Goal to be nimed 7t; во algo in the course of incarnation or evo- 
lution of souls, whicu is indieponeable for their attainment of mukti 
the evils thereof due to this рива world (maya prapancha) are inci- 
dentaland must no£ be permitted by them to over-come their moral 
facalty and retard their acquirement of tho Diwme Скапа. For, 

—therwise, pur vife will end in the miseries of в boatman, who, 
instcad of rowing it, out of sportive mischief, bores the bottom of 
it, с. f. 89th verse «upra, 
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VOWELS AND CONSONANTS. 
т 
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** Of letters, the letter Ay T am,” Gita. 


"There is an alliance with matter, with the abject or extended 
worl; but the thing allied, the mind proper, haz itself no exten- 
sion and cannot be joined in local uniou. Now, 
ty in providing any form of lanyuuge. атаган оа. suited 
to this unique conjunction; in comparison: with all 
unions, it ів n parados or contradiction "---Baiu. 


ordinary 


The quovation we give above is from Dr. Bain’s 
remarkable book ‘Mind and Body,’ and the several 
chapters comprising the book are worth close study 
even though we are not bound to accept tbe learned 
Doctor's conclusions and share in his bope that the 
philosophy of the future will be a sort of qualified 
waterialism. The important thing 1s to get at his 
facts, as far as they can be arrived at’ by close obser- 
vation and experiment and such inference as are 
warranted by strict logic, which have beei most 
thoroughly sifted aud about which therefore thero can 
be no doubt. We will enquire thereforoavhat are the 
proved facts conceryjn the nature of nind and body 
and their characteristics and tle nature of their con- 
nection so far as they сао be ascertained. Now as 
“mind, it is analysed into Feeliags  (in- 
Will and Intellect. “These are a 
trinity in unity; they are characteristic in their 
several manifestations, yet so dependent among them- 
selves that no one could subsist alone; ueither Will 
nor Intellect could be present in the absence of 
Feeling ; and Feeling manifested in its completeness 
carries with it the germs of the twie others.” The 
ultimate analysis of a Feeling beirg either a pleasure 
ora pain, it is seen, however, that volition or thought 
could not in any sense be confounded vith Feeling: 
What Dr. Bain however means in the above quotation ~ 
is that without the acquisition of feelings, no volition 

4 


regards 
cluding emotions), 


m » 
wo have a ditdeul- 


| a ce a У 


or thought could. arise first, that feelings are primarily 
all derived throweli the sgnsory organs and centres. 
And a pleasure is seen to be connected with an 
activity’ which tends to promote life. (eWiz% suo 
Сти: деб) und a pain, tp destroy life (0190439010226) 
which determine also іп athies, the “nature of* right 
(good) aud wrong, Papam and Puuyam. This 
principle is stated as the lave от seif-copserwation. But 
there is a limit to all pleasares; and evena pleasure 
may become painful, if only carried to excess. Another 
law exhibited in feelings, which gpphes also to thonght 
is what is called the law of relativity, mamely that 
“change cf imprassion is necessary to our boing cons- 
cious.” Hither æ feeling or a thought only too lofig 
prolonged bocomes feeble aud feeble till it is blotted 
out altogether and we'are no more conscieus of such 
feeling or thought ; and to become conscious again 
we soon change this train, and then revert. ‘Phe 
Tamil philosophers state this principle in the axiom 
* Slo бигә 0.6, wpuyem тш? ‘If there is thought 
there is forgetfulness also.’ Dr. Bait; almost confesses 
that both on the mental and physical side, the 
reagpn for this exhibition of this law is not wery 
explicable. But Hindu philosophers take this fact 
as showing that man's intelligence (aAa) is Weak 
(@p»A#a;) nud it can become stronger and strong@r 
and become all thought by practice (Sadana. Ха 
Yogic practice, what comes first ‘isfmore, darkness, 
Oblivion Шаш light bat continuing-mthesame path, 
there dawns true light in the last «esórt, Tat ttbe' 
nature of the light is во often mistak@h inthe inta va] 
so many shades of it breaking out. ) And onv volition 
‘@iae-[chcha; determines our actions as impelled 
by Feeling om Intellect. Intellect is enalysed into 
a seuse of difference and sense of simijarity and 
Retcntiveness or Memory. What are called van- 
ously vas memory, raason, juagment, imagiuatiop, 
conception others All resolvable” into 
these three kinds. And differezce lies at the very 
раз of our jntellect. No knowledge and no intellege 
tual uperation is possible, if there is no difference in 
the constituent elements, if there is à meresomeness. 
If there was ouly one colour, the art of paimting will 
be au impossibility; if there was only опе хои or tune, 
music we could never hear. As itis, thé law of rela- 
tivity governs our very being. Sameness could give 
knowledge, only df there was difference and hence the 


and are 


sense of similarity 157 also accounted an 3ntellectual 
function ; and a great function it performs in the fielà 


of invention- And no high degree of intellectual 
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power is possible if we do not pussess the power of re- 
membering ou. past experiences and impressions, 
And one peculiarity of the human nind, may we call 
it a defect, may be also noted here, as based: on the 
law of relativity already stated. The mind..is not 
conscious of all the impressions through all the sense 
organs al] at once. A man does not become conscious 
of a sight, a touch, w sound, or a smell all at once. 
There must be a transition from one to the other how- 
‘ever momentary it might be. And the case of an Ashta- 
vadani is no ёхлеріїол to this. Assisted by a good 
memory, the more avadanaw he performs ‘the more 
timo do she tare. It will be neted that in this 
analysis of mind, no distinction 4s drawn between 
-a feeling and n consciousness of a feeling, 5 volition 
and a censciousness of a Volition, a reasoning 
and the consciousness of reasoning. Both are taken 
to be identical and therefore needing no distinction. 
In Hindu philosophy, they are distinguished, and a 
mere feeling or willing or thinking is separated from 
consciousness of such functions, and the pure consci- 
ousness is taken as the soul or Sat, aud the rest class- 
ed with body aud the world as non-soul or Asat (cther 
than Sat). And we will speak of tl.is distinction more 
further on. From these mental functions however. are 
contrasted the body and its functions and the so-call- 
ed external world. This collectively called matter or 
the non-ego or the object*possess certain characteris- 
tica aud’ properties hich are novfound in mind at all, 
such. aS breadth and length (order in place, extension 
hardness snd %oftness (inertia), weight Yeravity ) 
colour, keat, light, electricity, organised properties 
chemical propertigs &c., &c., and the most important of 
this is ertension Matter is extended,Mind is unez- 
tended, Says Dr. Bain, 


“We are in this бх тера! states and bodily states are utterly 
contrasted ; they cannot be compared, they have nothing їп com- 
mon except the most general of all attributes—degree, order in time; 
when engaged with onc we must be oblivious of all that distinguish- 
es the other. When I am studying a brain and nerve communica- 
tions, I art engvoesed with properties exclusively belonging to the 
object or material world, I am unable at that moment (except by 
very rapid tian:.tions or altezations) to conceive a truly mental 
consciousness. _ Our mental experience, cur feelings and thought 
have no extension. No place, no form or outline, no mechanical 
divisio. of pa; 8i and we aye incapable of attending to anything 
mental until we shut off the view of all that. Wall-ing in the coun- 
try in spring, our mind is occupied with the foliage, the bloom, nnd 
the grassy meade—all purely objective thing.. We are suddenly 
and strongly arrested by the odour of ‘he May-blossom; we give 
vay for a moment to the sensation of sweetnes. ; for that moment 

“the objective regards cease ; we think of no-hing extended ; we are 
in a state where extension has no footing ; there is to us place no 


longer. Sach states ave of short duration, morefita, glimnpSes ; they 

are constantly shifted and alternated with object states, and whil: 

they last and have their full power. wo nre in a different world ; the 

mategjal world is blotted ont, eclipsed, for the instant unthinkable. 

These &ubject-movenients a,c stuaicd to advantage it bursta of in- 

tense pleasure or intense pain, in ft of engrossed reflection, especi- 

ally reflection on menea) facts; but they аге seldom sustained in 

purity, beyond a very short interval; we are constantly returning 

tü the object side of things—to the world hose basis is extension 

and place.” 

However widely these may differ, there is this remark - 

able fact about them that they are .ound united toge- 

ther in a sentit being—man or animal. And the 
exagt correlation, correspondence or concomitance in 
these two sets of phenomena is what Dr. Bain takes 
very great trouble to show in several chapters. This 
we need not deny as Dr. Bain fully admits that this 
conjunction and correspcndence do not warrant us in 
stating that mind causes body or body causes mind; 
but his positiou is that mind-body causes mind-body. 
There is à ‘duality in the very final resort and 
ultimate analysis but a disembodied mind cannot 
be thought of and. he uses various expressions 
such as, an ‘undivided twin’ a ' double faced unity,’ 
‘one substance with two sets of properties.’ &c. And we 
don’t see why Dr. Bain should ally himself with 
materialists if he is not going to call this one substance 
not as matter altogether but as only matter-mind or 
mind;matter; unless it.be that he is unable to prove 
himself the existence of mind except fh conjunction 
with an organh.ed body. This latter circumstance 
again causes по difficulty to the Siddhanti who postu- 
lates ‘qilb GugsgeF, ‘Even іп Mukti, 
none ef the three padarthas are destroyed, and who 
no more believes in a disembodied mind than Dr. Bain, 
unless a body or an organism be taken to be the body 
composed of all the 2^ lower, tatwas. From the 
table given in No. 10, of the first volume of this maga- 
zine, it will be seen that even the most, spiritual 
beings have a body composed of Asudda or Sudda 
Maya and we have also remarked, cautioning against 
the common mistake of calling matter dead, that 
these higher aspects of matter are so potent and 
active as to be often mistaken for God Himself. 
Passing from this point however, we now come to 
the question as to the nature of the union between 
this mind and body. And when_we talk of union, 
the suggestion that it is union in place that is most 
predominant. And Dr. Bain lays great stress 
zn the fact that such a local conjunction is not 
to be thought of, is impossible. There can be 
no union in place between an unextended thing (as 
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Chit) and an extended thing (аз Acuit) ; and all such 
expressions external and internal, container and con- 
tained are also misleading nnd mischievors. ‘I'he 
connection ir not a causal ccnnection. It is wroug 
to call such conjanction as one acting on the other, 
or яв one using the other ns an insirument. (The 
theory of ocdasional causes and o: pre-established 
harmony are also antiquated now. Thc phenome- 
non is а most unique one in nature; there is 
no single similar :onjunction in nature, so that 
we may compare it by analogy anc there is no 
fitting language to express such conjunction either. 
The only adequate expression to denote a transition 
from an object cognition toa subjuct one is a change 
of state. Language fails, analovy fails, to explain 
this union though in itself a fact; and it remains a 
mystery in a sense, thourh to seek an explanation for 
‘an ultimate fact can in no sense be logical; and all 
that we can do has been done when we have tried to 
generalize the various sets of phenomena into the fewest 
possible number and if we cannot pass to a higher 


generalization than two, we can only rest and be 
thankful. 


We are sure that this is a perfectly safe position to 
hold and our object in penning this article is 
in no way to differ from this view; only we 
fancy, we h-ve an analogy in Tamil, which will 
exactly answer the point and make the union 
more intelligible, besides bringing out the nature of 
mind and mattei, in a much more favdurable light, 
than from the stand point of a mere materialist, qaali- 
fied or otherwise ; and wafancy we have beeu almost 
every day using language to describe this union, though 
the name in itself is a puzzle, and embodies both а 
paradox and a contradiction. Before we state them 
however we will state one or two facts so far as they 
bear upon the relation of mind end matter, and which 
Dr. Bain states more fully in his Mental Science. It 
is that all objectivity implies the subject-mind at the 
same time. “ All objective states аге in a sense also 
mental.”  Unlessthe mind is present, though uncons- 
cious, you cannot have object knowledge at all. We 
cannot have a pure objective condition at all without 
the subject, supporting it as it were, though тог the 
time being, it is non-apparent, is entirely | lotted out. 

(Sunyam) Or rather shall we say, though dissimilar 
the mind has become thoroughly identified with 
mdtter. But mind can ascend to pure subjectivity and 
if does not imply the presence of objects, as the object 
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does the subject; and in such ғ pure subjective state, 
where is the object? It has become also non-ap parent 
(Sunyam). Regarding the possibility hawever of 
matter being the primary clement, there is the fact. 
matter is found both as organic and inorganic, and 
what a world of differeuce is there between these 
conditions of matter? Isthe peculiar organization given 
to it by the presence for the time being of mind in it or 
із it derived solely by its inherent power. We have 
admitted that the so-called dead matter might possess 
potentialities without number. Stillis there any sort of 
similarity between the inorganic propertica exhibited 
by matter and the organic ur vital properties. However 
this be, we will now proceed to state our analugy. It, 
is thé analogy of vowels and consonants. We have 
quoted thé Gita verse, but we look in vain even in 
Sankara's commentary for the meaning we have tried 
to give it. Possibly Sankara would not give such an 
explanation as it would corflict with his preconceived 
theory. So if there was truth in it, it remained 
locked and th» key altogether remained with the 
Siddhanta writers. The most familiar example of the 
analogy occurs in the sacred Kural, in the very first 
verse of it. 

EET OOTO FAT COLETA: 

usa (#22 pus: s." 

" Ав * A' is the first of all letters, 

So the ancient Bagavan is the first in this world." 

"We might fancy an alphabet, in which Һеш 
“A” is not the first, and if the point of companion дё 
merely to denote God's order in place, as the first, po 
mau, er analogies might be thought of. АЁ. 
Parimelalagar accordingly notes that the order 1з not 
order in place but order in its origin. It is the most 
primary anc first sound that the humai voice can 
utter, and it is also the cpe sound-which is present in 
every other sound vowel or ccascnant. All other 
vowels are formed by modifications of this scand. 
And what are vowels and consonants pray? A 
vowel is defined as a sound that can be pronounced 
of itself, without the aid of any other sofnd.. And a 
corsouant is one which cannot be sounded eXcept 
with the aid of the vowel. Let us look more care- 
fully into the nature of these sounds. We every doy 
utter these sounds, and yet we fail to re ogniz» the 
mystery in their connection, solely on account of their 
familiarity. We try to utter ‘A.’ It comes pure aud 
simple, by the mere onening of the mouth, without 
any modification whatever, and requires no other aid, 
But let us pronounce say ‘K? It is ‘Кё’ in English, 
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іц Tamil*it is‘ Ка? or ‘Ik.’ There isa rowel sound 
present in it, ‘ê? ov‘a’ ʻi? uet us eliminate this 
vowel sound and try ib pronounce the consonant. 
Well, the task is impossible, you don’t get any con- 
sonant sahud at all. Ir the consonant therefore 
there is always a vowel süuad present, though we 
neve~” consciously recognize its presence, though in 
Tamil, the symbol;:m is so highly philosophical that 
we invariably mark its presence even when we write 
purely consonants. We dot all our consonants as © £, 
* &, &c. and tite dot or circle represents in Hindu 
symbolism theletter ‘2.’ This dot or «rcle begips 
almost every oue of the ttvelve vowels іп the Tamil 
alphabet, and as to, what the other curved and hori- 
zontal and perpendicular lines mean we will 
take another opportunity to explain. “When we 
write ‘4’ therefore, the framers of the alphabet 
meant to icpresent how the vowel sound under- 
ties the consouant supports it and gives 
it its very being and existence. Such a mark is un- 
necessary when we write the véveleconsonant ‘ka’ 
‘s’aswenre fully aware of its presence. In the 
pure consonant therefore the vowel is implied and 
* nderstood thong for- the time being its presénce is 
not detected and it is completely identified with the 
consonant itself. We have been considering at learned 
length the nature of the union between mind and body 
but have we ever paused to consider the nature of the 
union of the vowel and consonant? Is there any 
such unique cfnjunction anywhere else in nature, 
where one subsists not, except in conjunction with 
the her Except the inseparable conjunction, as 
above Stutea we see that the consonant (pure) is no 
more derived frum the vowel than the vowel from the 
consonant. ‘here is much wider contmasb between 
these thm between any two thingsin the world. 
The place of origin is distinct. ‘A’ is pronounced by 
the, mere opening of the той. The tongue has to 
be bronght in contact with the palate to pronounce 
* k' and this same act cannot produce the vowel. So 
the vowel cannot be said to cause the consonant, nor 
the tonsonant the vowel. Nor сап we call the conso- 
nant and the connection themselves as false and аза 
mere iVusien or delusion. S8 neither the principle of 
Parinama.nor Vivartana can apply to this connection. 
All that wé can say of it is that they awo so connected 
and inseparable and that no lamguage.can be possible, 
by vowels alone nor by consonantssiloue, and every 
consonant is at the same time a voyel-consonant, in 
which the vowel is apparent or-non-apparent, and 


and 


-— 
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though we can Conceive of the vowels standing alone, 

to think of consonants as existing by itself is an diter 

impossipility. Now apply all this to the case of mind 

and body. Miad is the vawel, and the body (matter) is 

the consonant. Mind aud budy аге as widely contrasted 
as vowel aud o6nsonants ares Ong cannot be derived 
from the othe: by Рапат” or Vivartana. Yeb 
both are imseparably united and though tbe mind 
осёпріез an independent position, can be pure subject 
at tfmes, the body cannot sul®ist unless it be in 
conjunction with mind. Mind isalways implied in body; 
mind underlies it, supports it and sustains it, (if all 
this language derived from material cognition is 
permissible). 'Wlfen the mind is pure mind, the body 
is not, it is asat (Sunyam). When it is pure body, mind 
is present but non-apparent, it has become one with 
the body. The mind is there but it conceals its 
very self, its very identity and it is as good as absent. 
And exceptat rare intervals, our whole existence is 
Passed in pure objectivity, without recognizing 
the presence of the true seif, the mind. The whole 
truth of these two analogous, cases, the only two, are 
bronght out in Tami in the most beautiful manner 
by the same words being used to denote vowel and 
consonant as aiso mind and body. See what a light 
bursts when we name ‘е $2, ‘Oc:u) (e.c à). The word 
‘eufi’ mean both a vowel and mind (soul); and 
“О ш) - both body and consonant. Dy: Bain observes 
that the sensaof similarity is the sense of invention 
and true diseovery. The greatest discoveries in 
science have been made by catching stch resemblances 
at rare intervals. And when the very first Tamil 
man called his vowels and+consonants ‘ei’ ‘ Qui? 
was ће поё a born philosopher and had he not compre- 
hended the true nature of the union between mind and 
body and vowels and consonants. The simile recieves 
its best exposition for the first time in the hands of Saint 
Meikanda Deva, (vide Sivagnanabotham, II. 1. b. 
and notes pp. 12, 19 and 20), and his followers (ride 
Light of Grace pp. 7 and 8); and Saint Meikandan 
gives a name in the same verse for denoting this 
connection. This one word is Adwaitha. This word 


‘has been a real puzzle to many ; and so many render- 


ings of it has been given. The Tamil Pbilosopher, 
however, explains it as meaning “ge (y rue, Qo em. 
sod, 952 anus em ® Daw so.oe, (neither one nor 
two nor neither), and which fully and beautifully 
brings out, therefore the meaning of Dr. Bain's 
words tnat the connection is both a paradoz and а 
contradiction. Very few outside the circle .of 
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Siddhavta school could be made is to comprehend 
the truth of this paradox, inore so when their mind is 
prepossessed with the truth of their own views. But 
we have aMvays used the anavogy “of vowels and 
consonants with very great effect, aud it has tended to 
make the subject much clearer than many a more 
learned argument. We have corifiued ourself in thia 
article to deal with the last two sets of phenomena in 
nature, mind and matter and we will reserve to a 
future article, the nature of the Higher powers, we 
postulate and their evimection with tht lower ones; 
and a further amplification of the subject, together 
with the history of the question ia Iudian systems 
of thought 


THE TAMIL FOUR HUNDRED LYRICS 
PURRA-NANNURU. 


THE CIHEFTAIN ‘Srroxcnow.’ 

Oxer of the seven celebrated generous chicftains of 
the old Tamil country. was Val-vil-ori, or Athan-ort 
(‘Strongbow’). His title expresses his special charac- 
teristic : he was a Nimrod, fa mighty hunter) His 
hill was Kolli, on the Malabar coast—a hill from 
which the Cera (or Malabar) kings take one of their 
titles. Не was also celebrated for his lavish gi"ts of 
richly eaparisóned elephants. Three 
scribed in his praise (152, 153, 204). 


songs are in- 


This chief-is mentioned inthe Pattu-pattu as 
having fought with another of seven liberal kings, 
Kari of whom we shall hear by-aud-bye). He is 
also nained in 158, bnt. simply the * Lord of the 


gleaming hill of Kolli? 


His especial baril was Tun-Paranar, whose lyrje 
we translate in a somewhat condensed form. It is 
doubtless a fair picture of the old Tamil highland 
chiefs before the Muhaninadan invasions. 


Vue болто, Лисак (a2. 
What-irtisiin thy arrows escellent 

Fasbioned with many stroke, 0 hon dia chase 
Victorious ever with thy auis bow 

Low dey they miglay elephants. and slay 
Tigers with wide cavernous jews, 

And spotted antelopes with branching horns 
Before thom falls the woodklumnl Беда s huge head. 
The piano, neigh bonr of the lowly 

They kill. 
Destrover знн v though he he ; 


Yet Ori hunts nol for mere vain, 


for he 


Reigns the right wealthy Lord of9Kolli's fruitful hi]! 
Around whose base the mountain dfrenmleta How,— 
Whose mighty breast chaplets of pearl adorn. 

O minstrel maid, sing thou a triumph-song ! 

And ye, bear burthen with your tambourines, 

Make ready late and ly.c, tabor and drum, 

And every instrument of joyoüs melody ! 

Then will we pass from land to land n «d way, 
‘There is no hunteman like to him; in war 

No arm so strong as his to guard and rule—- 

The lord of Koll?» hill, Ог? х proud height; 

The brav? one, loved and loving, riclmin gite ! 

Another bard, whose vpithet was ‘Owner of the 
elephant that chews the sugar-cane,' and who is 
otherwise unknown, has composed ал interesting 
poem in his praise. (204.) 


The SEA AND THE STREAMLET. 


‘Tis shame to злу to wealthy men, ' Give ye’ 
Sorer disgrace when these say, ‘We give not ': 
To вау, ‘Take this my gift, is excellent ; 

То say, ‘J take пот, ' is more excellent. 

Who thirst. for water will not stoop to drink 

On the sea's marge where sparkling wavelets sprend 
OF water erystal clear, Though cows and sheep 
Thick thronging make the banks one muddy mass. 
And though the streamlet trickles scant and stow. 
There's well-trod path to where sweet waters puw! 
If thou give not, thy supplianta | blame the time. 
Aud jnauspicious signe, but blame not shee ; 


For thou art liberal аз the о ci-arching her von, 


This story gives a mere glimpse of the mirhty 
Тазы archer. For twelve centuries it has cxisted 
in South Indi, and has been the source of many 
legends ойе literatures, and is mixed up with 
traditions cf the Pandiyan kings of Madura, who, 
being supposed. to be tmearnatious of Siva, had the 
Rat all 
abort Ori 


bow and arrows as their speci: „attributes, 
that is received and accredited. tradition 
is contained in these lyrics. 

GUL Purp 


Indian Institute, Ого]. Massy 0.1. 
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EVIDENCES OF NATURAL RELIGION. 


Tue Divine PrurkcTioNs. 


Contiunen from page 259, Vol. І.) 


i the south df Italy. en the shore of the bay of Naples, 
casting its dim shadow into the azure waves of that ер- 
chanted gulf, stands ic cit; about two thousand five hun- 
‘dred years old. It is the historical town of Pompei, only 
of Inte years taken out of the grave into which its dan- 
gerous neighbear Mount Vesuvius bad buried it under a 
It ix still now a deserted town, 


deluge of burning aslies. 
basilicas, solitary its 


silent are ils streets, lonely” its 
theatres; empty its houses, void of cents its foram, even 
many of its tombs are empty of the nfortal remains therein 
Travellers only from all спа бох of the 
Streets апа take their Inn- 


of old interred. 
world, walk across. the silent 
cheon under the broken arches of the stately temples. of 
tie half-rnined basilicas. But: however deserted, solitary 
and devoid of inhabitants Pompei may be, уоп exnnot 
mistake is пліце, was a town, 
built for humang accomodation, and as seh yuu are sure 
it did not spring up of itself, but it was the slow work of 


is origin, its end. It 


art and dime, Accordingly you inquire about the architects 
tuat raised those lofty buildings. the painters that covered 
vith frescos those main walls. the sculptors that enriched 
Those halls mal wardens with statues so delieately wronght, 
the тахопх, the artilicers. whose lauds were. so to say, the 
living origin of the ill fated down. From the mere inspec- 
tion of itx mighty ruins уоп rightly argue that a host of 
different artifieers took раа ти its building and from their 
works you qualify the artists. from their works yon appre- 
ciate their-respec tive style. ind give sentence “npon their 


relativeworth. 


Now. this Universe is the house, the palace. the great 
кү building of God. Ne vory careful 
The Universe the 


erent Тат of God Inspection of it is needed. to see 


that its builder, its architect, its 
Maker must be intelligent, Wise, All-Powerfal, Just. 
Good. Immense. Eternal, fnlinite, One. Every. created 


thing asserts withoomivalled eloquence that God. the 


Creator is endowed with ull these attributes, 


In our last lecture we suw at some length that Cod our 
Creator, бт Maker is cowed with the sttribnte of Per- 
sonality, thet He is an Intelliecat and Personal God. But 
we must not stop there. We must go further; We must 
search more deeply into the attributes of the God-head. 
Almighty God, it is said. abides i in inaccesible light which 
man’s eyes cannot bear. whereto man cannot. come ups 
but we shall ask for divine help, we shall humbly pray to 
Him to reveal Himself to us. we shall beseech Fim tá the 
effect, that we may be 


submitted to some knowledge of 


Him, to some friendly intercourse with our Father, our 
Creator, our God. “The works and the designs of the 
omnipotest Creator," says Admiral William Henry Smith, 
“ ате inscrutable to the məst brilliant human intellect, 
yet enough is revealed; both with regard to the wondrous 
universe and ou: own mental qpecity, to convince the 
reflecting mind that itis mark of devotion which we 
owe to our M^ker to ctudy with earnestness those beauti- 
fal snd harmonious works around us, however their im- 
mensity may at first bewilder us. He who zealously 
applies himself will verify the sacred promise. “ Those 
who seck shall find.” 


Let us theréfore apply ourselves to scek with carnest- 
ness what God is. in the hope that we shall attain to some 
knowledge of his divine nature. 


God's nature essence may be briefly deseribed as 
T" " follows — There is one self-existent 
iod s or Es- -— Ў 

arais: living and true God, Creator of 


heaven and carth. Omnipotent, 
eternal. immense. incomprehensible, infinite in intellect in 
will and in all. perfection. who being One, separate, abso- 
lutely simple and unchangeable spiritual substance ог 
perso:., is to be regarded as disiinet really and in essence 
from the world, Himself and 
unspeakably elevated above all things that exist. or can 
The Decree 


most blessed in and from 


be conceived except Jimself! (Denz. 163 
of the Vatican Council of 1876), 


To preced with some order we shall bezin by showing 
that God is the only self-existent or necessary Being, as 
this attribute is so. to say the fruitful. source w histor the 
rest necessarily Пом. and embraces in ifs comprehensive- 
ness the nature or essence of God. 


Ii the probable year of the world 2513, and 1491 years 


before Christ. Goi appeared to 


аслаи tu Moses the great prophet of the 
Jewish people. and commanded him to go forth and deliver 
the children of Isracl out of the hands of the Egyptians 
who held them under the most degrading and tyrannous 
bondage. Moses accepted. the perilous mission, but he 
asked of God one thing only Moses knew too well, that, 
eing he was speaking to, was tue God of 
Tod of Abraham of Tssac, of .Facob, but 
ahout his nature, 


the divine 
his fathers. the 
he wanted to know something more 
attributes. and accordingly he 
And Moses 


about his characteristic 
ventured to ask of God His name. 
God: 


Lo! f shall go to the 
them The God of vonr fathers hath sent me to уоп. If 
they should say to me * What is His name? What shall 
I say to them?” Now let 
God said to Moses : 


said to 


children of Егде). and say to 


the divine answer! 


Thus 


us hear 


“Тат who ani God said : 
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thou shalt say to the children of Israel: He who is, hath 
sent me to you ": Exodus. ch. IIT, 13. 14—God therefore 
ів He who ів, thet ів, He is that only permou to whom 
existence is enture, who owes his Өзүп Existence to none. 
who is uncreated, unborn, eternal self-existent, indepen- 
dent, infinite, withoutbeginning, end ov change, the first 
Being, the only necegsary Being, the -primary cause and 
tbe source of all other things. Gcod heavons! how this 
idea of God's nature raises him in our eyes above every 
conceivable thin. ! Before we were born, before tke fore- 
fathers of the Hindus crossed the sapta-sindu, before the 
згеаќіоп of man, befone the combining of earthly elements, 
yefore the shaping aud moulding of the primeval chaos, 
before the tirfie when heaven and earth sprang into exis, 
tence out of nothing at God's command, God existed, 
most blessed in Himself and from Himself, eternal, infi- 
nite, unchangeable and snch as le even exists-iu this 
moment of time. Why so! Because God owes his exis- 
tence to none: but Не is the only xclf-cxistent, the ouly 
necessary Being; that is, so He exists that ^ e*eannot but 
exist, as he possesses in Himself the necessity of his exts- 
tence. Who can grasp adequatl]y this infinitely compre- 
hensive idea? Who can fathom this abyss» Jf we luok 
around us, we find no creature in the Universe but finite. 
bnt contingent, namely which so exists as not exclude the 
possibility of not existing. and which actually once did 
not exist. Self existense is the absolute characteristic of 
the First Cause. God exists really. and creatures also 
exist really ; God is, aud the creature also is, Yat the 
divine Being amd the created being differ infinitely from 
ong another, in that the former ix indepesdent. the latter 

dependent; the former uncaused, and the latier caused 

the former lias all things of itself aud the latter has abso- 
lutely nothing of itself, hut is itself an effect produced out 
of nothing nevording ton preconceived idea derived from 
the Divine essence. This infinite difference is mdicated 
by saying that, God not only is, but is of Himself in 
virtue of his own еѕѕепёе; in. л word; He is self-existent. 
(1) c. f. B. Boedder. S. Y Natmal Theology page 331. 


Indeed, everything that can be and not he. that is, whieh 
во exists as not to exclude the possibility of not existine. 
is contingent, namely it does not exist of absolute necessity. 
but lins a cause of its existence and depends for its exis- 
tence on а canse outside itself, because. whatever does not 
exist. of absulute necessity and in virtue of its own essence, 
is, iu itself. indifferent to being or not. being, and is in 
consequence indebted fur its actual existence tu а сшале ог 
ngent outside itself. at in this case the agent or ellicient 
cause to which it owes its existence is. prior. to itself, us 
the efficient cause ix always, some way or other, prior to 
ita effect. Thus а honse for instance. is of іже іп ега 
ept either to being or not being. namely it exists so as 
not to exclude the possibility of nut existing, and as it 
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was reared on its gor-und, it might also not leve been 
reared, and consequently, its existence ig limited, finite, 
caused or contingent 


But if 3 be so, the efficient gause of tlie house or the 
architeg? must be prior to the house itself, as the first 
condition of а cause is its priorisy in regard to the effect. 


G. BARTOLI, в. 3, D. b. 


(То be continued.) 


KAMBAN. 


(Contin та from pege 26:2, Vol. L) 

ri ugazhendi was fully aware of the first rate in- 
tellectual "powers of Kginban and respected him as 
his superior. Puagazhendi was like Cowper and 
Goldsmith a homely poet. Kamban was Milronic in 
diction and delineation and was Shakespearian in 
He would have been a Homer if he had 
Otta was only a star of the first 
He was 


thought. 
lived in carlicmdars 
magnitude before the other two luminaries. 
in fact a Soutlicy with vast labour and erudition but 
little endowed with poetic : genius of a very high ordcy. 
He was, however, "uot a scholar and poet of a verz 
ordinary t, ре. Buy the brillianey amd grandeur 
of the others hid hia diminished head. ‘The genius 
of these poet; ni: ed in special grooves. Venba was 
the favorito metre of uae gis. Она was dexterous 
in composing С as , e aud 2 итв. Kamban 
soared wlyle ешо in Waise. 


Literature available to md availed of 

proceeding to analyse the 
let us take a rough glance o the 
and see what 


The probu?» 
by Кашан -— Re’ 
genius of Kamb 
literature that was available to him, 
part of that literature sh&ped his genius and how far 
he was indebted to 'is predecessors. We have 
already seen that he lived in the 11 century. “It is 
plain, therefore, that all literature then extant was 
before him |The usguun_b, ac Og 3T7e 5 and 
UG Der exs di iem +6 urzaQescon and ysr uss 
e»z und qoi Ови в enm zo nd other works and còn- 
mentaries of the last Марага College were av: "ilable. 
He might have read all or at least some of the 
Major Five Epies and the Minor Y ve [©рїсз. 
The Сдегтс of eu igs, ашыл and &$577, and the 
senes and By Axrenwusnt of wr ashasemeas, the 
Qufwi a зет of sepa: Der p, C sar, and the easi 
Lorem of аз £u Ouf e пваа und other important 
works of the Saivas were ready to his hend. #0 
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6 ms реті being the coutemnorary of әш", 
and being alo the last of the twelve ser, the 
whole of &rewuecig920$$ he could have perused. 
There was the great grammar 9222 5siSui^. with its 
commentar!es of @#т ш 2 вв Т, GusrAflwa rnd ве 
ex... We are not scre whether Ce@aemru had 
its birth as yet. There was @вю лш qc ec Ours and 
sbri’ commentary thereon. There was also the 
Eseu of Buthanithiranar, and шло аан 
and « feos with their commentaries. Weare not in 
a position tc affirm who the commentator of &@é 
Qa:eawn5^ is and so we cannot state whether tho 
commentary on it was inthe time of Kamban. The 
commentators of 5 аслиўо д2 se were all in and 
after the time of Ramanuja, whom we have already 
seen coming after Kamban. From a reference to 
gro sSsrivuiAAwi (1. е., отазапї or wapaw 5 
Sarwi) in the commentary of ш? =: л, it is 
apparent (hat sta 0) айа? lived after ean 
i. e. in the 13th century. Hence it follows that 254 
«і: ЭЯі lived at least about two centuries after 
Kamban aud that, therefore, the commentaries of 
ъё)? :Gahui and vfGumpsa (contemporary of 
є59с):3 айч: л) were -not seen-by Kamban. ‘The 
rommentator of Radu@s774, viz, дири тта тїт 
evidently criticizes 1¢@@ié@efus about the anti- 
quity of «73S. in Tamil in the opening lines of his 
commentary, and therecore should have lived after 
«50 misai, There difficulty about 34A 
«іё alus. Scholars believe that he should have 
lived prio” to Kamban and Kachivappa, as ne has not 
in his volmninous commentaries made any reference 
whatever to there very famons authors, and has not 
mad» any споїабоп from their works in illustration 
of any grammatical or literary point. Mr. С. W. 
Damodaram Pillar believes (page 22 preface to 
69s дупе +) that Nachinark'niyar lived about 1,200 
years ago as he belonged to the times of the 
Shamanals, We ive of opinion that Naehlinarkinivar 
from the touc of his commentaries seems to have had 
reverence only for the works of the Madura College 
аца those of some authors immediately following 
euch Mauickavasagar; ond that object was to 
comment? te upon works which were being neglected 
on accoum of their difficulty and to adopt them to the 
rules of the ouly comprehe sive grammar Igaro sr iI 
wb. Mis object in. commentating upon Ogrevardd 
we too might have been to further the utility ог the 
work and to throw light upon the many inexplicable 
passages of the works of the Madura College. So 
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cared not to quote from the authors Kamban and he 
others who were his immediato pređecessors. From 
snch evidence before us we are led to think that 
Kamban red barely the text of his favorite Kural 
or some oue or more of the other eight commentaries 
on Kura) which was or were availrble to him. We 
have thus roughly noted what works might havo 
been and what mnght uot have been available to 
Kamban. 


But to state exactly the works he might have 
perused with interest and the works which shaped his 
genius is not an ordinary affair. This requires a very 
careful study of the whole Ramayan and various 
other works of its kind which existed before Kamban, 
and a very careful collateral comparison of the 
thougnts and language of the different poets with 
Kamban. This is not a task which can be performed 
in а few days or weeks or months, only years of 
patient stray will settle this most knotty question. 
We confess we lave not devoted any fart of the 
limited time at om disposal in studying this most 
dificult and yet interesting’ question. We have 
been able to gather some points during our leisure 
moments, and these we will specify here. Tradition 
says that when the Tamil Ramayan was subject to 
the approval of the learned’ assembly, some of the 
liear^r asked the author how he was able to bring in 
so many fine thoughts in his work, and that the 
author said * | took а Jadle from each of the epics 
Asaru, әм о атды, wehea Xe. &e. The 
following stanza is attributed to wiar uG the son of 
Kan. ban. 


ФПБ L0: 2 ий соѕит паш ow wees 
С cagas ou evexG(m s ui ur gs sw gs 
Fest geo р Ou erica hu ал ётщп a a Ouiasg 
‚8+5 
оп 21) исе озо sieicor pau Cg. 
Ambigapathy was sentenced to death while 
Kamban was yet alive. The above stanza 5s in praise 
of шєт? inae, There is no doubt that the fether also 
was familiar wibh the work whose praise was sung 
by the son. Hi* contemporary Pugazhendi is said to 
have made à popular metrical \parapnrase (to be.read 
t^ or by females; of FavuPsn pti under the name of 
«пей ят omg, of course varying the plot as best 
suited his age und hearers and readers. If this 
paraphrase which is to hand now is reaily from 
Pugazhendi there is no doubt that еш: Әалгр was 
a popular work in the time of Kamban. From a 
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perusal ot @erswesf we find that Kambar had either 

по acquaintance with itor did чоё borrow anything 

from it. ‘From this we conjecture he had not much 

to do with its sister minor epics 

The 15th stanza of 2¢ GU uc ei of ОїзЁ шї үл eni w, 

“ аіиб Оз 606260 ena sasin apibus w g 
«(Sands Solos peman vs Awi ертш 
ие yna sygen Gur iue ет 

seems to have sugg “sted the 47th stanza of zz Xue 

«v» of Ramayan 


““ Qnae) pwa Gera гого 

Gas du eo wou Can ac. wpb 

saww waner 6850 @ шо 

Quir ud wawer Lom Li uela 
and again the 17th stanza of the former “410: evs @ 
SapesGiiy...coQovens” might have given rise to 
the 2nd stanza of s7: Gru e» of Ramayan 


“шр um api 5% 5 dq wo Gero &c.," The style 
of Oufisu:rsm із like the smooth Low of a gentle 
river while such is not the case with the Ramayan. 

The 17th stanza of Ф200 si of the Ramayan. 


ui Gpevimasw., Qe е gum eeu p Den gro 
có АЙ Же т sap 
reminds us of 3!at stanza of gpp Gu ен of seo fpi- 
uteBenc., SS PLI I fI 
SES шт á smuts $75 
Собр shs Cere ex &c., 
The 6th stanza of Фр eo of Ramayan. 
“ pwy wisps $1655 a Queer 
Be £e Ses» tong Curet е. 
«52089 wn eor Cuiksae: GadrerCw, 
seems to be nn improvement on the 32nd stanza of 
Фрол оро of evang o. 
© атго@втт Gapiss0,..wt ara 
sofas wsal шет Guar Gun usi pwn e, 
The last two lines of the 6th stanza of fsz du 
OLD SET suo 
Que... ybu Сш ша ms & am 
wards Gadug 018751 Cowman ge 
might have been adopted in 3rd stanza of sss Jowi 
of Ramayan. 
“ep wisn. Dp anw AEDS 
Buiuawr оревот Dunan” 
The 7th of 296 in Ramayan. 

Gaid .orévereo y L0tes1s бс. “recalls te mind беро 
ajo wiss = 2: Олаїйщш е 14-Baseru-Scan- 
dam. A careful examination of Scanda convinces us 

6 


that Kamban had a£horough familiarity with tae york 
though he has not borrowed,either the diction or sen- 
timents of Kachiyappa. Though these two poets come 
near eachgother in many respegts, thereis ро denying 
the faci that the langpage of Kachiyappa is more 
polished than that of Kamhane Kachtyappa does not 
seem to be beaten down by Kamban; on the other 
hand, he rather seems to hav. bern an indirect tutor 
of the latter. 


Let us now see whether Kamban has anythiug from 
Chintamani. In the 33rd stanza (Boves Udition) the 
clouds poured down like rod8 of silver on the moun- 
tain. In the 4th stanza anrc о. ар of Raaayan, 
the elouds poured down as it were 1015 of silver in 
order to adorn the mountain top which was a bare 
sheet of gold. In tbe 5156 stanza Chintamani has 

Фей Оет ат Gomy s Carne S end 
«ex єс єнєт paom ward фита. 
The same thought is better handled in the JOth of the 
same padalam of Ramayan 

Шей в өт emu, Appa daOers amc Su: usipime 

& 6 ею ® ёте) (ip suba Tu) s GE Smu D sd oorr eun 

b esae eer amnuuererf adgs zoom gvide puns, 
The last line of the [8th stauza of Chintamani 

wi-c&s 50060 0 игезе 0ш? saga 

Ac Qu sell wo ggetws soins wing 
15€ Gu: 2e 

вс Cars апеебр ani &dr af Cui. 
is borrowed in the lith es7Guce of Ramayan 
IT TS aul, Outer e toipat?s үрел Guo ene 
SüGCurod цтва Оет — Ozefass ә &degluneo 
50р Сшгт wilszcuy upis agg Ke.” The 
style of Chintamani i is not so strong as the {атсуап 
but the genfus of the First Tamil Epic poet in the 
Sanskrit mode is in no way inferior to that of Kamban 
“The Tamil Ramayan,” gays Сатет, is undoubteblg 
a great poem, and in this department of composition the 
Chintamani alone can dispute with it for the palu of 
supremacy.” 


Cent wenru&ei шә) 


We will now see how much lie owes tu the Kura) of 
AG or ena 

l. “gisa sowed dre swe эё» eram 
Одет gpi” (16 Qc? Pusu) is cvidentl 
port of “ QauariQ; торге Me.” (5. VI). 


the pur- 


9. 'Jeerebewn:g ЁС. 
(Re 


ms YOUN do a Efl us. Оза 


Ga лета” (2 «XIID. 


Devas, 
2.5п® шо толоре (20, Rel) is parallel to 
96m Crgrea 80е Ss 


Ога лєт еу 


S +~yéstan вет Ac. tppym@pousng вво) 
Qara piva јет Fe) bop er (215 ea#Gs@urer) is 
from ex sOugadunw a &с” (10 XXXVIII). 

4. gard 5 Arista ёс. oe Ip Apasiur Osr 
(E nope Os er eonGier, aa I pRocscaOgun peter 
uriegnesQ.. (61, «gr eure (the minds of us 
Aire uncer, apfui Sois (2, VIII). 

2.56710 Озот are Osws esdig esüiurps 
“guts wkewmots P mper naa 0020) & (66, DE 
Ge». кты c ex?) is no other than Q¢iwrwd ©гш д og 
Sig cesa erarsap шге. 


6. ages» асётбарешш бс egSOste шті& 
Ове Отар OumPsarapure pss. a" (62, BC дәт 
охе) is undoubtedly from crise 22a75x miig прш! 
eje... 

7. mgh fe» pu ejap gj Фаш йы тт ©а&бри(фури ш 
uM ss Dor ssa (82 wees) is an adpatation of 
es ras $62 552500 ke & uweicsqperer nó шарів 
сре &c 5 & 6 XXII. 

8. ea$QusriBóuesc syreurOser (10 gsouc 
€») seems to be borrowed from «ee9455457 

e$ швюз sregpwicusdsds (3 LXXVII). 

9. “awsOnm ........... gar дусюп $ ибо gå 
a ва Орег &c" (24 Bansa SG") is an echo of 
8054s «аро storm әсрёєпраў ар Согоо 
(І ХІҮ.) 

10. ^Gasira c Guergersráscflág Оши ssa” 18 
ass Susur) is only Gees u Caesgoreosis 
essi яе рше. (5 XXVII). 

11. “юеюоз®зеы@&4жвеўш  asdGornijuQa" (34 
Gasal) is frem “ead... e 50 О ғ шиги oni 
eri Iwona” (5 ХІ.) 

12. ure Qaae ae fure Seru gri is in other 
vords 1497 £i or en pag әти па ә e» ui Boi ur 
exc gfsz (9, XCVII). 

The authur who borrowed the sentiments and the 
la.guage of S»ascrs»es must be supposed to have 
drawn a good deal from the same author in his dile- 
neztion of the ministers of Dasaratha, stanzas 6 to 10 
ws 8200024. Wehave carefully read the ten chapters 
ca mimsters by Өте 25-7. Kamban enumerates 
aboat a з. re of qualifications. In his fine stanzas of 
four lines cach, i. е, in 20 lines he has said more than 
what S@@sr@sad¢ has said in bis 1C2 couplets 4. e., 
200 lines. And itshould be borne in mind thet Эв 
oor ете? makes a regular code of the requirements of 
ministers wnile Kamban only describes the qualifica- 
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tions possessed by Dasaratha’s ministers. The reaaer, 
however, seoms to know a minister better from 
the description than from the code. Kamban has 
actually borrowed some sentiments here from f 
eer @,az and vet he excels his master. Kamban’s 
actual observation in the rcyal ccurt has given him 
a better idea of a minister. 

From the above examination, we find that the 
passages referred to are not so much borrowed (ex- 
cept in the case of Kural) as are bettered. They seem 
rather parallels than imitations. Even where he seems 
to borrow, the thought is couched in such improved 
garbage that his sentiment and Janguage seem rather 
to be originals than plagiarisms. But there can be 
no donbt that he studied very carefully Skanda and 
Chintamani as far as we are able to judge. In the 
abundance and fertility of his genius his plagiarisms 
and borrowed sentiments seem like trinkets and 
tvifles boirowed by a rich man from his neighbours 
for a grand feast or entertainment. 

Tamil Poetry :—Before entering into an examina- 
tion of the salient features of Kamban’s Ramayan 
which is a standing monument of the greatness of the 
poet and his genius, it is indispensable to have an 
idea of the main characteristics of Tamil poetry. The 
great grammarian Tholkappyan only analyses the 
meeaa-ism of poetry but does not make any definite 
statement of the nature of poetry, соё (рде 
Sanu apd, GAs Quimia (пр wea cce, ‘wea 
QuerGunillu шой ofhusat, Thisis what may be 
taken as a definition of poetry from the great gram- 
marian, Pavananthy, 2 grammarian of logical accu- 
racy only defines aud éxplains poetry by a comparison 
The huma. body is a mechanism of various elements 
accomodating life: so is poetry an embellished com- 
position of words embodying (Qus@er) matter. In 
this comparison, Pavananthy at least seems to hint 
that unless there is life in it a poem rarely deserves 
the name. The goal of all knowledge, the Tamils say 
is salvatioo—the attainment of Heavenly uliss. This 
inconceivable and inexplicable bliss requires three 
necessary preliminaries, viz., duty (#2), wealth 
(Quager) and worldly enjoyment (Qaruc+), А dis- 
cour^^, therefore, on these three items, should be the 
object of literary works. This ix the chief end in 
view especially of the еріс. 


T. CuxivakgzsavaRAYA MrDALIAR, М A. 
(To be continued). 
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REVIEWS. 


THE VIVEKACHINTAMANI SERIES. 


— — 


Life of Her Majesty Queen Victoria, Epress of India.* 


We do not know if Englishmen fairly realize how 
vast a hold Her Most Gracious Majesty has ancqnired 
in the hearts of the Indian People. In one respect 
indeed they go muclr farther than the"British people 
in tho veneration of their Beloved Empress. They arc 
so prone to Heroworship, and so imaginative, that they 
think, in the words of His Holinéss Sri Sankaracharia 
Swamigal of Sringeri, that “so many good qualities 
would not concentrate in опе woman unless sh- be an 
incarnation of the Great Almighty." Her life of geunine 
sympathy and love, true modesty апа purity, real nobi- 
lity und greatness will always be Ъеазоп light for 
generations untold. And though there are two are 
thure lives in Tamil already of Her Majesty, yet 
we welcome this new Life from our friend Mr. 
C. V Swaminathier's hands as it is in no way 
superfluous. The Life also contains an useful appen- 
dix describing the constitution of the Governineut 
of India and of the India Office, London. We 
have already spoken of the great work M.. C. V. S. 
is doing and wa earnestly hope that such work will 
duly be crowned with greater and greater success. 


THE STCRY OF THE LIFE OF BUDDHA.t 


lt was purely through historical cirenmstances and 
from the nature of the travestied Buddhist propaganda 
after the time of Buddha and from its pronounced 
antagoniem to Hinduism that the prejudice has long 
lingered in the Tamil land against Buddha and it is 
time therefore that tho Tami! people understand the 
truc greatness of Lord Gautama Buddha and as such 
we give a hearty welcome to the volume before us. 
As we have elsewhere remarked, he was а Hindu of 
Hindus himself and the best and noblest of them. 
He preached a simple and pure life, shorr of all 
hypocrisy and decez and ostentation, and such a life 
has always been vhe ideal of the devout Hindu. The 
mischief, however, is in its one-sidedness, and even 


gual ү Rn: i SRL Pe, МЕ rc RRC JO voL 
4 C. V. Swaminathier. D. K. Agency, Madras, 189%. 293 p. Full 
cloth. Ornamental sides, gilt back, Price Rs. 1—4—0 


+ (Same Seriee, Price 14 annas). 
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those of to-day who wish to emulate him, woud hardly 
keep themselves aloof from dogmatic Buddhism. 


THE VIVERA MANJARL* 


—A— 


We owean apology for not ne‘Acing this miscellany 
earlier to the Secretary of the D. К. Agency. The 
volume is tastefully got up and we havealready noticed 
the first two stories. The Life of Sivaji is new and 
it contains. very many valuable iessons. ' The author 
does full justice to the greatness of this Indian Hero, 
though he, in no way, conceals his blemishes About 
his ‘time was established the Mahratha Dynasty in 
Sonth India, and their rule was always popular. As 
the hesvens have willed it, a nobler and superior rule 
has been set up in the Jand and we have no cause to 
regret it. We know rhe Secretary was delaying the 
publication of the book owing to current events in the 
Western Presi Тот. гу And it is only to be hoped that 
no sinister meauings be ascribed to books of this sort. 


NOTES AND COMMENTS. 


Ovxskrvks —With fhe aid of God's grace, we have been 
able to bring the past year То a successful termination. 
When we proposed the undertaking, more dfffeulties 
were suggested to us than encouragement, arf wow 
thongh we have had to contend with dffficulties, we «re 
glad to say we have got on. The success ia due оп great 
extent by the generous support of the public, and to the 
kind help of several friends in South india and Ceylon. 
We take this opportunity of thanking our contributors; 
who amidst their own oncvous duties and avocations, have 
been gool enough to devote а рогі of their time in the 
service of their country fud their God. 


* € 

We bes to thank the Rev. Dr. Pope, also for the жегу 
event interest he evinces in the cause of Tamil and the 
Татай people and for the special interest he evintes in 
the cause of our Magazine. B; the last Mail, he kindly 
sent us several reprints of several of his on* ribntions 
to the Asiatic Quarterly Técciri, and which ' hve already 
appeared in these pages. He has alse sent u_ the History 
of Manikka Vachagar, the paper that was read before 
the Victoria Institute, with a very kind letter, which we 
take the liberty to pablah. 


——— n ——o——— ——— — ————— PUR 
* Containing the stcry of Colbert (1), Fairy tell-ture (2) and 
Life of Sivaji (3* 
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The Rev. Dr. Pope writes as follows:— 
Iud au Institute, 
OXFORD, 
28th May 1898. 


It is some tiwe since 1 wrot. to you or heard from 
you, but we have neither! of us I fancy been idle. We are 
both working for Tamil and the Tamil people. I have 
sent yon a series of papers published in the Asiatic 
Quarterly. Yon can use these as you like, and if you can 
suggest any works that should һе included in my sketch, 
I will try to ir iude them. 


I have also sent you the life of Машка Váchagar with 
notes. “hese notes contain , the summary of reading car- 
ried оп for about fifteen year’ — Those notes may he of 
some use, but of course you know more of these things 
than I do, 


I have also seut you a piece or two from the Pura- 
Fánünüru. This very fine work 1 lave finished, and 
translated all that seemed to me of any veal value. I 
have also fiuished and sent to the Royal Asiatic Society 
a summary of the Purra-Porul-Venba. Ihave nearly 
finished the Pattu-pattu. Iam still in want a good edition 
of Aingkurrunurru, and Pathittu-Pattu, Paripadal, and 
Azananunu. If these are published 1 must have theni.— 
I think I bave got all else that 1 am ever likely to use. 
l think ] prefer the old edition of the Siddhanta works 
to the new. T am beginning to get despairing about the 
publication of my edition of the Tiruvachakam. 1 have 
revised and re-revised, and annotated from a variety of 
seurc.s these remar!:able lyrics, and with lexicon. concord- 
ance, translation, notes &c, all is ready and type-written. 


You were good enough to send me an edition, which 1 
very much value, by unknown editors. It only says ‘some 
learned men. I fud that my own rendering in «lios! 
every case сої ides with theirs. In some eases І nave been 
able io set myself right. In oue or two Г think they ure 
wrong.’ I would ask them carefully to reconsider the 
printing of the {ех Which should be divided, T certainly 
think into metrical feet. And I am quite persuaded that 
there ате errors tn the tezt, which an attention to metre 
mignt set right. They are not certainly of any great im- 
portance. I note in (649,205 5 number 18, liue 2, read 


шташ (ув Gu adu. ad» 
un eur. ed cura 
By lai. aus let ns have a carefully edited test. 

And it gr ves uw sorely to say that the Rey Doctor's 
call for help for the publication of our Beloved Tami] 
Upavishad should not have commanded a ready responsé. 
Tt is not a very great matter i: only our South Indian 
Zaemindars and Matadhipaties would think of doing 
their duty. I£their devotiou to Sri Manikka Vachakarand 


- 


his sacred lyrics is not mere lip-deep, the publication 
would have been already an accomplished fact. We will 
once more appeal to their sense of patriotism to come for- 
ward and help the undertdRing. 


* 
* * 


The Rev. Father Bartoli is amsther cf our contributors, 
for whom we have to be very thankful. His lectures are 
very learned and suggestive, and liberal, and we are glad 
to say, we agree with him in the main. If his remarks 
about ‘Idolatry had been somewhat distasteful to some of 
onr readers, we dave only to assurg them that the Rev. 
Father does not nean any offence an@his remarks are couch- 
са in the best of spirit. Here are his own words, “In 
future I promise you I shall altogether abstain from the 
obuoxions word Idolaters, which displeases your kind 
readers. However as I have told you in one of my letters 
(He signities his agreement with us with regard to sym- 
bolism) I am fully convinced that educated Brahmins or 
Hindus generally cannot be called idolaters because they 
are not so. But what of the common people? Learned 
Brahmins testified to me that when the ignorant crowd 
venerate their idols, they really believe that the deity 
himself, or a particular God lives and resides in that 
block of stone or wood. “At any rate let it be what it may. 
M this is not true, so much the better, and I thank God 
for it." 

at. 

“ Talking of devotion, he (Dr. Johnson) said, ‘thougi: it 
be tr-e that ‘God dwelleth not in temples made with 
hand, yet in this stete of being, our minds are more 
piously affected ın places appropriated to divine worship, 
than in others. Some people have & particular room in 
their houses where they say their prayers; of which I do 
not disapprove, as it may animate their devotion.” Boswell 


Perhaps this latter custom has fallen into desuctude in’ 
England, in these days of extreme civilization, even among 
the minority, but the * Puja svom’ js a common feature in 
every lMindu honsehold, even in Bungalows built up and 
furnished according to the latest fashion. 

ae 

The 13th anniversary of the Trichinopoly Saiva Sid- 
dantha Sabha was celebrated on 19th and 20th of *hia month. 
The boys of the Sabha's Sunday School were awarded 
prizes on the first day. Pandit S. Saravana Pillai of Salem 
lectured to very select audiences ou both days, on topics, in 
which he may truly claim to have received new light 
namel; ће “Relation of the Mathematical Sciences to Hindu 
Metaphysics.” Svila Sri S. Somasandara Nayagar was 
unable to attend, owing to delicate health and his absence 
was very much regretted. 

——— 

Mavras:—Printed Ly Р.С. KALLIANA Suxpana NADAR, at te 
C. N. Press, and Published by J. M. NAGARATHNAM. 
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TRANSLATIONS. 


THE VEDA'/NTA-SU'TRAS WITH S'RKANTHA 
BHA'SHYA. 


(Continued from page 6.) 


Adhikaranas 9, 10. 


Hawing mentioned that form of S'iva—the Para- 
'Brahuan possessed of omniscience and óther attri- 
butes—which ів to be worshipped as the source of 
supreme good, the sütrakára introduces tbe next 
section міл a view to answer a possible objection 
that the given definition of Brahman is too wide in- 
asmuch as the same names which are applied to 
Brahman are by usege applicable to other things as 
well. 
Akasa (is Brahman), becavse of His characteristic marks. (I. i. 23). 
For the same reason, Prcna (is Brahman). (1.1 24). 
The subject of discussion in this section is a passage 
in the Chhá&ndogya-Upsnisbad, which rads as 
folrows : 


MABRAS, JULY 1898. 


“All these beings, verily, tuke their rise from 
&kás'a, and return into ákás'a "* 

“All these beings, veri: merge into Prána alone, 

and from Prana they. anse.'^* 

Here a doubt arises ёз to whether the terms “Fréna” 
and "àkás'2"— which denote the cause from which 
all beings take their arise and i? which *hey admin 
dissolution—pcint to Parames'vara, oF to bhátékás jy 
(akas’a as one of the rudimental elements). 22d to 
prána (vital алг). 

The prima fucie view may be stated as follows ; it 
is pràna ,vital air) aud bhüta-Akàs'a that are treated 
of here, siuce they are spoken of as the cause of all 
beings iu the following passages : 

From prána alone, verilv, are these bengs, 
by prána do these born creatures live; iato 


т, 


prána they go and enter." 

*' From gks'a is the air bern" etc. f 

Against the foregoing view we hold as f ilows. It 
is Parames'vara who is relerred to by the terms 
* pràna"' and “:.k8s’a, because of His characteristiv 
* Chnà. Upanishad 1-9-11. 
f Tait. Upanishad 3-3. 
1 Tait. Upanishad 2-1. 
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ma)», such as His,being the -:ause of all. Prana 
(vital air) ahd the bhüte-&kás'a :nnnot indeed be the 
cause of all Now such passages as ‘ From pràna 
alone, verily, are these beings born,” only inculcate 
the proposition that Brahirar, who is bliss tajessence, 
is the causc. They do aot teach that prána etc., are 
the cause. On- the other hand, they form mere 
anuvaan, i. e., the s‘ruci merely repeats what has been 
thought by another. A'kás'a being one of the bhiitas 
or. rndimental: ‘elements, it is included in the term all 
í bnütas' ; ard tha rise of * all bhütas " can be from 
Parghes' vara alone, as the s’ruti says “ From A'tnfan 
is ük.sa born."* Wherefore it should be concluded 
that the materiai ákása (bhatékasa) and prama are 
not the causes of all beings. 


What is the use of the qualification 


(Question) 
э 9 


* bhüta " (material) in “ bhütàkás'a 
(Answer) The epithet has a purpose to serve, 
inasmuch as there exists another, akas’a viz., the 
Paramakés’a* or transcendental Light, the  Pará- 
Aakriti or the Great Cause, the cause of all bhitas. 


е - 
(Question) Then how to conclude that akas’ajs 
? 


Parames'vara f 
(Answer) Because there is no distinctief between 
the two, between Parames' vara and Patamákás'a. 


Adhikarafia. 11 


In a former section it Жаз shewn that {һе solar orb 
18 tg abode of Parabrahman, the Lord of Uma, the 
{ога of the whole universe, free ffom all taint and 
fryu all latent tendencies of evil, the repository of 
of unsurpassed good. Here, then. е, sütrakára 
refers fo anothereabode ofthe Lord : 


(Brahman is the) Light, because of the mentfon 
of the foot. (1. i. 25). 
The subject of discussion here isa passage in the 
Chhagdogya-Upanishad which reads as follows 


~“ Now that Light which shines above this heaven, 
higher than all, higher $han everything, in the 
uighe world, beyond which there are uo other 
wozlds, t'at is tbe same light whichis within man." 


. Неге а боф arises as tg whether the Supreme 
Light which is said to be in hefven, pervading all 
worlds, s Parames' vara or some other being ? 


D ERES n al A PP RR ак. ——À 
* Tait. Upa@hishad 2-1. 
f Chha, Upanishad 3-13. 


pf His” 


(Pirvapaksha) : The word ‘dyu’ standa fcr her ven, 
and the light whichis said to be “ above this heaven” 
may therefore here mean the sun himself. Or, as 
the words ‘the light within man’ point to: the light 
being within man, it may be that the digeative fire 
in the stomach js here referred to” 


(Siddhégta) The words “the light which shines 
avove this heaven" refer to Parames'vara | Hiwself 
who is the Supreme Light, high т than all; for, in a 
former passage, “ All. creatures form.a foot of His ” 
all creatures ‘are said to be'a part of this A n 
This cannot apply to the suu and digestive fire in thé 
stomach, whose range of action із limited. 


(Objection) Ina former passage, Gáyatri is dés 
cribed to be all-pervading in the words * Q&yatri, 
verily, is all this existence." t As occurrmWeau the 
same context, the passage — All creatures form a foot. 
teaches only that the universe is & pert 9 
Gayatri. 


This objection i$ thas answered : 


(If усб say it is) not so because of the mention of the: 
metre, (we say) no, because (it is) the medi- 
tating (of Brahman) in that way (that 
is) taught ; so, indeed, there is an 
instance. (I, i. 26). 

Objection): Because of the mention of the metre n 
a former passage, {‘ Gayatri, indeed, ‘is all this exis- 
tence,’ the same thing is spoken оЁ: Һеге, not the 
Parames’ var’. 


(Answer) : It cannot be that Gayatri, a mere metre, 
is ill-prevading. On the other hand, we are taught 
to comemplate Parames'vara who resembles Gayatri : 
just as Gfyatrí is made up of four feet containing six 
syllables each and is four-fooved, so Brahman too ig 
four-footed. Accordingly, elsewhere, а word denot- 
ing metre is found applied to a different thing in 
virtue of some point of resemblance; as for mercy. 
in the Samvarga-Vidy& where the s'ruti begi 
with the passage, “These five and the other 1 
make ten, snd that is the krita” f says “ бза 
are again the Viráj" Wherefere in the deter- 
mining of the subject propounded in the passage 
in qrestion, the characteristic mark of Parames' vara, 
viz. all-pervad'ngness, should prevail as againgtiqhy 
argument derived fiom the fact of the passage occurs 
ring in the section treating of Gayatri. 


* Chha, Upanishad. 3. 12... 
+ Chhg Up. 3-12, 
1 Chha. Up. 4.3. 


THE LIGHT OF TRUTH ов SJDBHANTA DEEPIKA. 27 
— M O 


And because of ita congruity with the descrtption of 
creatures eto, as feet, (it sheald be) во. (1. 1. 27). 
The statement that it ig. four-footed by creattres, 
earth, body and the heart, canfiot apply to the metre 
called Gayatri. It«pnlies only to Barames'vara. 


The sfitrakéra again rnises and’ refntes an obje- 
tion : 

If (you hold it is) not (во) because of a diversity insthe 
teaching, (we answer) no, because there is no in- 
ecnsistenzy in either сазе. q. h 28). 

(Objection) : It is not right to hold that, because 
there is a reference made to a connection with heaven 
in the passage “ All creatures form one foot of His ; 
His immortal three feet bemg in heaven,"* Para- 
mes'vara is described in the passage which sfeaks of 
‘light’; for, the two being quite distinct from each other 
as shewn by a diversity in their teaching, there can be 
no reference to the one by the other. "nr the page 
* His immortal three feet are in the heaven," and 
“The Light which shines abuve.the heaven," t 
the word denoting ‘heaven’ occurs in two djfferent 
савез, (i. ғ. in the locative and the ablative cases), and 
therefore there is a diversity in the teaching. Hence 
the mutual opposition of the passages in question. 


(Answer): No, for there is no diversity between 
the two passegzes, just as there is no differenct bet- 
ween the following two statements: “ Теге is a 
hawk on the top of the tree ;" and “ There is a hawk 
above the top ef the tree.” Wherefore in either case 
it is intended to declare that the light is above the 
heaven. By this characteristic mark, it may also be 
concluded that it is Parames'vara who is the Puru- 
sha spoken of in the Purosha-Sükta, ‘inasmuch as 
there, too, it is taught that“ A foot of His are all 
the creatures." f Hence the conclusion that the 
Supreme Light which shines in heaven and of wbich 
the whole universe forms ouly a part is none other 
{han Parames'vara. 


Adhikarana 12. 


In the last adhikarana it has been shewn that the 
Paraines'vara, referred to as the main object of wor- 
ship in the orb of the Blessed Sun, Himself coMtitutes 
fhe whole universe” The present sectioneproceeda to 
show that othe beings form object of worship as 
ensouled by.Him, and not otherwise.. 

77% Chha. Up. 3-12, 13. 
+ Chha. Upanishad 3-12, 13. 
f Tait. Aranyaka 3-12, 


Bo i? prana, because Mf the cecurrene> (of His attributes! 1.1. 29) 


The passage which has to be discussed here is the 
Indra's speech occurring in the Kaushitaka-U pani- 
shad ; 


“I am Prana; do thou meditate on me as the 
conscious A’tman, as life, as immortality."* 


The doubt arises here as to: whether the being 
referred to ns an object of worship and put im 
apposition with the word * prána' is [адга or Paranres’-, 
vara. 

(Piirvapaksha :) Herein the passage “I Фп pina, 
the conscious A’iman, and me etc." we зеб that the 
word 'pràna' is evidently put in apposition with 
‘Indra.’ The passage, “worship me,” clearly states 
that the injunction of worship refers to°none but 
Indra, itis but proper to speak of him as prana 
because he supports all beings by means of rain. As 
possessed of supreme power, he may also be spoken 
of as the object *о be worshipped by all. Accord- 
ingly the s'ruti says “Indra is the king who rules 
the world "f and so on. Wherefore Indra himsefé зв 
her@ spoken of as the object of worship. 

The Siddhánta maintains that it is the Parame$'- 
vara—W hy ?—Because His peculiar at(ributes—suth 
as, He is the Bliss, Heis without decay, immortal, He 
is the conscious Self—are found described when 
speaking of the being refered to by the word pràna: 

'" He is none other than prána; conscious A’tman, 

the Bliss, without decay, immortal.” t 


In the passege © Indra is the king" we ahéuld by . 
the context uftderstand the word “Indra” to mean 
I's'vara. 

Agaift au objection is raised and refoted : 

(If you say it ів) not (Re), because of the speaker'b reference 

to himself, (we reply that) there. i» indeed in thie (section) 
a preponderance of attributes of A'tman. (1.1. 30., 

(Objection): The being here referred to as the 
object of worship is not Parames'vara ; for, im the 
opéning sentence such as “know me alow...... м 
the three-headed son of ‘I'vashtri did I slay.” f эпйга 
who is well-known to фе a jiva is spoken of ‘as the 
object of worship. And the concluding таѕѕарс of 
the section shonld be interpreted in.acco dance. with 
the opening passage. 

(Answer) : 15 is not right to say во : п this section, 
frem the very comme^cement, Parames'vara's charac- 

* Kaneuitake-Opanishad 8. 
t Tait. Aranyake 3-11. 
PEaushitaka Upanishad 3 


зА 


teristi- attributes are found іп grosi preponderaace. 
Thos, the opening passage proposes to treat of the 
most beneficial worship in the .words “ “аб which 
thou thinkers the best fo» man.” * This, ind»ed, is a 
characteristic property of Paremes'vara, His worship 
alone being the most benefi zial as a means of attaining 
moksha. In the middle of the section, too, He is 
spoken of as the impelling agent of others in all their 
actiqns, in the following passage : 


"Yer ne taptes hup, whom he wishes to lead up 
‘fram these worlds, do a good deed ; and the same 
males him. whom he wishes to lead down from 
these worlds, do а bad act.” * 


So also he is spoken of in the following passage as 
the basis ^f the whole universe made up of both the 
sentient and insentient existence : 


* As in a car the circumference of a wheel is placed 
on the spokes. and the spokes on the nave, thus are 
these external objects placed on the -*"hjective states 
of éonsciousness and these states of consciousness are 


plabéd on the prána."t 
An4 this, too, being a characteristic property of Para- 


in 8'vara Indra cannot be the being here spoken of as: 


the object of worship. 


(Objection) :—1f, as a Jiva, Indra is not the object 
of worship, then how is it that he inculcates the 
worsb'5 of himself ? 


Thé sütcakára thus answers : 


(It 1s) from the standpoint of the scriptures that he inculcates it, 
like Vamadeva. (1.1. 31). 

From the standpoint of such passages of the scrip- 
vare as, ' fythe form of this Jiva entering, 1 shall 
diferentiat name aud form," t Indra saw that Para- 
mes'varatwas the beiug denoted by all words ard that 
thererore Iudra himself was His body ; and he accord- 
ingly refers to Parames'vara by his own name ‘ Indra’ 
and incnlcates Him alone as the object of worship. 
Heno&tlhe -eference to Parames'vara by the word 
‘Indra.’ 

The e*trakara quotes an ex£tnple, “like Vàmadeva." 
V&madeva saw that Parames'vara was none but his 
o@é A'tma enè exclaimed "I have become Manu 
and Sürya." Just so is Indra’e declaration.§ | 

* Kausbiteke Upanishad 3. 

. t Kaushitaka Upanishad 3. 

t Chba. Upan'3had 6-3. 

$ Brihada.U panishad 3—4. 
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Or thus: When, by the contemplation of the 
harmonious nature of Brahman and A'tman brought 
abont by Vedantic knowledge, Vamaeva attained to 
the state of. Brahman and was freed from all the 
imagiuary limitations due to the identifyiug of him- 
self with the human body ana so on, and his mighty 
ego expanded so as to embrace tne whole universes, 
he saw that he was present everywhere and accord- 
ingly spoke of himself as one with the whole universe 
including Manu and Sürya. So, it may be concluded, 
it was iu the case of Indra. Iu she passage “I am 
prana, the conscious Atman,"* Prana refers to Para- 
Brabman, inasmuch as He, blissful by nature, is the 
cause of all life, as said in the s'ruti “ Pr&na is the 
conscious self, the Bliss, undecaying and immortal." 
Accordingly it is from the standpoint of Brahman 
that Indra taught “Таш Brahman,” ‘‘ me do thou 
worship” So, too, Krishna taught to Arjuna, and so 
several others. 

Again an objection is raised and refuted : 

(If you say it is) not (se) because of the characteristic marks 

of Jiva and prana proper, (we reply) no, because, Bis 


worship being threefold and He being their basis, 
it is explicable. (I. 1, 33.) 


(Objection): It is but proper that Indra should 
speak of himself as the object of worship and as an 
all-pervading being, when, having attained by the 
contempiation of Brahmnjnàna to the vondition of 
Brahman, he wes freed from the condition of jiva and 
spoke from the standpoint of Brahman. Here in the 
passages “ I killed the three-headed son of Tvashtri’t 
and “ till prana dwells in the body, till then there is 
life,"t the characteristic marks of jiva aud pránu pro- 
per are evident. So this teaching is not explicable. 

(Answer): You should not say so. It is but proper 
that Parames’vara is spoken of a8 a jiva and prána; 
for there is a thi:eefold worship. Неге it is intenged 
to teach a threefold worship of Parames‘vara,—in 
His own form, in the form of Bhoktà or jiva, in the 
form of Bhogya or the object of sense. This may be 
explained by the fact that He is the basis of Bhoktá 
and Bhogya, the jivas and objects of sense. The 
worship of Parames’vara in His own form leads to 
immediate salvation, whereas the otfier two do so. in 
course of time. Wherefore we conclude that as n foi 
of Parames/vara who dwells in htm as his A'tmdif, 
Indra forms an object of worship. 

Thus ends the.commentary of Srtkantha-8'ivachdrya on Pada i. e., 
of the Adhytya 1., of the Brahma-Mimdmsd. 


* Kanshítaka,— Upanishad 6. 
f Kaushitaka-U panishad 3. 
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SECOND PA'DA. 


a Adhikarana. I. 


Owing to the endlessnéss of vedantic passages 
treating of Brahman, it is not possible to discuss every 
one of those passwges. Ву n disenssion therefore, of 
some only of those passages. the meaning of others 
have to be determined on the same principles of in- 
terpretation. Thus, a few only of the passages arc 
dealt with in the Sdtras by way of determining that 
those passages treat of Brahman as Мези by а con- 
currence of the marks which serve to determine the 
main drift of the passages. 


Tn the first pada have been discussed a few of such 
passages ns contain clear hints skewing what the main 
drift of the passage is. In the second pada wili be 
discussed n few of such passages as contain hints 
which ure not quite so explicit. 


(The passage refers to Parames'vara) as teaching of Him wht 
is present everywhere. (1, ii. D. 
The passage which forms the subject of discussion 
here occurs in the Chhéudogva-Upanishad and reads 
thus: 


“The manomaya, whose hedy is prina, whose form 
is thought, whose will is unfailing, whose nature is 
like A’kas’a, from whom all desires proceed... 

THe is myself within the heart.” 


Here a doubt arises as to whether the being spoken 
of as manomayæ and so on is Parames’ vara ом ға. 


It is Jiva.—Why so?—Beenuse he is 
Tu the passage which just precedes 


(Pirrapa эт. 
more proximate. 
the one under discussion, viz.. 

* Now man is a ercatnre of will. Xecording to what 
his will is in this world, will he be when he 
has devarted this life. Let him therefore have 
this will and belief ;” 

Jive is spoken of as wandering in this and in the next 
Then comes the 
passage commencing with ‘ Wherefore 
we conclude that itis Jiva who is referred to as 
These attribntes—that ће partakes of 
for his 


world under the influence of karma. 
‘manomaya.” 


* wanomaya." 
the nature of mavas and that he has prina 
body—belong to a samsávin : they are nof. attributes 
of Parames'vara. When this interpretation is accepted, 
the epithet “ sntyasankalpa” may be applied toa 


Се Chha. Up. 3-14. 
t Chia. Ср. 3-14. 
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samsárin cr jiva by interpreting it to mean “sati 
asankalpa, he whose thought is not directed .» the 
Real (Sat)." Wheiefore it is Jiva that is spoken of as 
* inanomaya' and so ор, not Parames' vara, 


As against the foregoing we hold as follows :-—It is 
Parames'varn that is spoken of as ‘inanomaya’ and so 
on. Why ?—Beciuse it is the Para-brahma., the 
Parames'vara, that is spokey ох 'яв the cause of all 
and as the objet of worship in the opening passage: 


All this is Bralman, as beginning, ending, Wad 
breathing i in Him; and therefore let à “tin тов рабе 
оп Ніт.” 


This passage may be explained as follows: The 
origin, existence and end of all this depends on 
Brahiman. All this, both the sentient and the 
insentient existence, is verily Brahman, and there- 
fore Jet а man meditate on Brahman, tranquil 
in inind. Just аз water-bubbles which have 
their origin, existence aud end inthe ocean, are 
found to be -aly forms of that ocean, во, 
too, that which depends for its origiu etc. on 13 
man associated with sakti must be mado up-"of 
Brahman and nothing else. Nothing distinct from 
Him is ever perceived. Accordingly in the Atharvs 
s‘irns it has been declared by T'sána as follows : - 


5 Alone I was at first, (alone) Т am and shall be; 
there is none else distin t from Ме 
And then was declared. by Him inthe words “I am 
Brahman,"$ that the whole universe is lis owr form. 
Aud in the words © Hoc entered the тосле hidden from 
(or than: the hidden one” cte., * His entering into 
the nniverse is given as à. reason for the whole nni- 
verse being His own form. ‘Thus, this nniverse having 
no origin, existence or end outside Brahinan, it is not 
a quite distinct thing from Bratman. Accordingly 
the learned say :— 
Піх маке or energies (form) the whole world, 
imil the Mahesa or the Greet Lord is the energe- 
tie (S'aktiman). Never can energy exist distinct 
from the energetic. Unity of these tv о is etema), 
like that of fire and heat, inasmuch as ar.separate- 
ness always exists letwceen energy and the ener- 
Wherefore the snpreme energy '.elougs to 
the supreme A‘tman, since the twa ar related to 
each other rs substauce and attribute. The 
energy of heat is not conccived to be distinct from 
fire `” 


Vayu-Samhita, too, says 


getic. 


and so on. 


av 
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* From S'akti up to earth, (the whole woud) is born 
Fike principle Siva. By Hím'alone, it ів per- 
ундей, as the jar ett. by clay. His variegated 
supreme S'akti, whose form is knowledge and 
bliss, eppears as one acd many, like the light of 
the aun.” 


The following passages of the s‘ruti speak oi 
Para-brabman as posscssed of infinite powers of 
creating, ruling and maintaining the world, all in- 
herent in Him: 

* His sap ams S'akti is spoken of as manifold, in- 

herent, endued with the activity of knowledge 
аці life."* 


* One verily is Rudra,—tbey were not for a sečond 
—who rules these worlds with the ‘powers of 
ruling."t 


In short, on the authority of S'ruti, Smriti, Itihása, 
Puriina, and the sayings of the learned, the Supreme 
S'akti—whose manifold manifestation this whole uni- 
verse of chit and achit is, whose being is composed of 
Supreme Existence, Intelligence and Bliss, and is un- 
limited by space end time—is inherent in the rature 
at S‘iva, the Supreme -Brahman, -and constitutes His 
dwnessential form and quality. Apart from S'akti 
‘He cannot be the Omniscient, tlo Omnipotent, the 
cause of all, the all-controlling, the all-adorable, the 
all-gracious, the means "of attaining all aspirations, 
and _the omnipresent; and, moreover, such grand 
dósignations as ‘Muhes’vara’ the Supreme Lord, ‘Mahi- 
дета? the suprême deity, and ‘ Rudra’ the expeller of 
pain, caunot'apply to Him. Thus it is Brahman 
whose body is ths whole sentient and insentient uni- 
verse, and who is denoted by all we-ds. Just as the 
word ‘blue’ denotes not the blue colour only, but also 
the lotus whichis ot blue colour, so does the word * uni- 
verse’ also denotes Braman., Therefore, suc passa- 
ges as “ All is Rudra verily” teach that Brahman is 
denoted by all words. Accordingly the passage “ All 
this, verily, is Brahman” refers to Brahman whose 
body the whole of the sentient and unsentient uni- 
verse is.» The universe being thus a form of Brahman 
and being therefore not an ohject of hatred etc., let 
everyone be peaceful at heart and worslip Brahman. 
This doctr'ne is clearly expounded ¢ven in the puri- 

Bic texts such as the following :— 


* Sveta. Upunishad 6-8. 
+ Sveta. Jpanishad 3-2. 


* The body of the God of Gods is this tniverse, 
moving anü immoving. This, the Jivas (Pas'us) йо 
not knor, owing to the mighty bondage. They say 
sentiency is Vidya, andl'insentiency Avidyà. The 
whole universe of Vidya and Avidya, is no doubt the 
body of the Lord, the Father cf ail; for the whole uni- 
yerse is subject to Him. The werd ‘sat’ is used by 
the wise to Cenote tue real and the good, and * asa" 
is used by vedic teachers to denote the contrary. The 
whole universe of the sat and the «sat is the body of 
Him who is on high. Just as, by the watering of the. 
roots of a tree, its branches are nourished, so by the 
worship of S'iva, the universe which is His body is 
nourished. A'tman is the eighth body of S'iva the 
Parames'vara, pervading all other bodies. Where- 
fore the whole universe is ensouled by S'iva. If any 
embodied being whatsoever be subjected to constraint, 
it will be quite repugnant to the eight-bodied lord; 
as to this&beré is no doubt. Doing good to all, kind- 
néss to all, affording shelter to all,—this. they hold, 
is the worshipping of S'iva" And so on. 

Brahman being all-formed, it is but right to say 
“all is Brahman” and “let every one be peaceful and 
worship Brahman.” Wherefore it is Brahman who 
in the opening passage is stated to be the object of- 
worship, that is also spoken of ns manomayn, as par- 
taking of the nature of manas, and во on. Neither 
should it be supposed that the partaking of the nature 
of manas is а oharacteristic mark of a samsarin; for 
Brabman may limit Himself by assuming a shape 
which can form an object of worship. 

As to the contention that because Jiva, is a creature 
of his own will it is Jiva who is spoken of as ‘ mano- 
maya,’—we say that such a contention is untenable ; 
for, since the upasana has to be construed as baving 
for its object Brahman who is mentioned as such in 
the sentence where the upasana is enjoined, it ix n 
possible for that up&saná to have again for its object 
Jiva who is but incidentally mentioned ; as in the cz- 
of /mikshà,* which has been proved to sypertain r 
Vis'vedevas who have already been mentioned in con- 
nection with it, not the rdjina which belongs to 
vàjins. Wherefore it is Brahman who is to be 
worshipped as possessed of sttributes mentioned ir 
the passage commenoing with * manomaya ’ ‘ 


А. Mana'pzva S'A'erat, в. а. 
(To be continued), 
* See Jeimini. Mimamsa. 3-3-23. _ 
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РІВОМАМТВА BY TIRUMULAR. 


Continued from page 178, Vol. 1. 
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26. Worsbip.Him who is ever with you. Thgn the 
Omnipresent Lord will remember you. Beyond all 
thought, He yet dwells in our Lotus Heart. This 
fortune is from His Grace. 
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27. The Nandi dwells in the hearts of these who 
considering that the grace of the Eternal Lo.d 
whose brilliant Lotus Face resembles the evening sky, 
will ever be with them, worship Him-every day. 
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28. The Gel of Gods, He is ever insepa¥ably io 
you. He is in all. He is near you. He is before all, aud 
He is after all. He is concealed in 21. He is the 
guide to those who worship Him. 
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29. O Thou Lord who art forced in. the heart of 


the sinless Devotees, as is the iron nail in a gresu tree, 
Let me behold Thee! Who but thee i» my kith and 
kin? I will not be ashamed to cmbrace Thee. 
e» afi c Deni (d) шему Фоп sd en Фа gps 
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30. People despond if God will call out to them as 
with the voice of thunder from the sky. The world is 
wiinese to my callioy out to Him as the vow. after it? 


Bst calf. 


(2 ж). 
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3]. He dwells ine Bhuloka (earth) Bhuvar loka 

(middle regions) and Sufarloka (highest regions) 

He dwells in the Pranava. Heaings the song of 


triumph with the lute {when ever $thing is fesolved).. 
Him I love in iny heart. 
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82. The God of God is our Lord. He spreads on 
all the ten sides. He transcends the vast seven 
regions. Nonc know His real nature. If we sing Hi 
paises, we will deserve His Grace. 
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33. Many Gods have they in this world. Many 
Vedic rites they perform, yet they know not the 
Truth. They are proficient in singing the various 
Vedic Hymus, yet they suffer pain in the bear, 
without knowing the 'l'rnth. 
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24. The King of Kmgs who isTiuited. in all like 
the «лей of Kasturi (inus sk) in santil paste command- 
ud the Gods to Pollow the truc path by repeatiug the 
glorious thousaud names of His, while sitting or walk- 
ing (at all times). 
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35. [f you want *› pursue the easiest path (of 
knowiug Hün;, worship Him and sing His Glory. 
Then your own glory will grow over. yon 4ifting its 
head ovet the West and the East and on all sides. 
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36. Не is Our Father, Wandi, the never failing 
Amb.osia, the incomparable Benefactor, the eternal 
Lord; Him adore е in any manner; and іп ће same 
manner will you reap His Grace. 


(mom) 
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37 I will adore the Beloved Lord every day. He 
showed Himself to me with the Body resembling fire. 
He manifests Himself in our heart as the Full Moon 
in its splendour in the Heavens. 
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38. Him, the great and subtle I will not fail to 
blabber about; Him with the Form uncreate, I will 
not cease to speak about; Him with the beloved 
name Nandi I will not cease to think about. Him, 
the great Yogi I will not fail tó adore. 
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59. The Light that shines in .he heart of His 
worshippers, the immaculate God who is enjoyed 
therein, Him, if we worship as our Lord and Jove him 
we will deserve His Grace. 
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40. Intrae humility, approach His Feet. Then 
He will fill your heart with the splendour of molten 
gold. Those who adore Him without forgetfulness, 
He will not deceive Hy will dwell in them. 
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41. The God of Gods who drank the fearful poison 
if, in their cultivated hearts, they will cherish, the 
Partner of Her, the adorable and beautiful Uma, 
will join them (fast), as the separated deer its herd. 
Фити зет рет Sort 1р arz й Ou ду бй 5 
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шти KAS PS garg weve о т gto 
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42. Those who praise the Lord Hara will deserve 
His Higkest Crown Others, thongh they, the world 
cireumambulzte, will they ever deserve the.-wmjon 
with Uma’s Lord. 


(#e.) 
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43. ‘he Devas cry, ‘ Glory О Glory to the Feet of 
the Pure Being.’ The Asuras cry “Glory O Glory to the 
Feet of the Pre Being.’ The Men cry ‘ Glory О Glory 
to the Feet oi the Pure Being.’ These Feet I also Glori- 
fy and make manifest in my love. 


(em). 
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+H By following the Védic law, this seagirt world. 
derives its pleasures aud pains. To those following 
the Bhakti Marge, The Effulzent. Lord will become 
the Sun to light the Pathi-Marga. 


(To be continued) 
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(Continued from page 9.) 
MáNvavapi's STATEMENT, 

1. We will state the system promulgated by the 
Мёуёуёаі himself, who incorrectly believing that-he 
is himself God and all ‘the world is a whirl-car and 
yet dwelling in the body, professes to, initiate other 
Jivas in his path. 

2. This Brahman is the- cause of all the worlds, 
the limitless bliss and intelligence, is formless, omni- 
present and eternal, js true and pure, free from all 
marks and attributes, and is the measure of the Vedas, 
and is without distinction of Gnathurn and Gnana. 


3. Asthe one Sun shining in numerous pots of 
water leaves its reflection in each and “yer passes be- 
yord, so this one God lives in each body and yet is 
imperceptible to the senses and zndakaranas. Ac- 
cordingly God cannot be known by the 6 kinds of 
proof such as observation &c. 


4. The rope appears as soake in darkness. When 
light dawns, the rope appears as rope and tlie snake 
disappears asa delusion. Similarly, the world ap- 
pears as Sat when deluded ; in spotless wisdumg the 
true Chit appears as Sat ; and al! the world’s allure- 


ments will appear mad. 
5. Tko world appears derived from the Nirvachana 
Brahman. If yot, it canuot come into being at all. 


1. Some uncoinplimentary epithets are applied to che Mayavadi, 
us he mistakes the Jiva subject to karma, birth and death and 
Auffering, who has no independence (Ахон) iil ds of imper: 

efect intelligence with the Being, who is eternally froe iil iurelli- 

gent, and omniscient, self-dependent (Seaderne) and xelldiuininouxs 
(&wamprakasa) nnd all powerful and the inconsisteney af his 
positi. is brought ont that while he professes to be himself God 
he could not avoid dwelling in thia body of ein and sorrow: and 
while he professea to reject the whole world as delesive, he 
believes in the authority of the Vedas and the rales prescribed 
therein. 

3. The 6 xinds of logical proof admitted by the Mnyavadi are 
observation, inference, Ayame, ÜUpemuna, Arutho patti and Above, 

The being above tlie andakaranas is God, Jiva being alse above the 
andakarunas Jivaand God are identical. Yrofessors of this &choolliow- 
over quibble and differ u good deal abont the precise meaning of the 
iva or Atma or Purusha or кош. One learned Swami detined it as 
a combination of Bratian’s shadow, a bit of andakarana and a bit 
of Avidya! Another talented lady when we asked for a dennition. 
and wo expected more li bt from her, gave un answer of the 
type of the old schvo!nsster'a definition, * refer to the dictionary" 
and we wore told to refer to the Gita and Brihadamnyaka, We 
will discuss these dclinitions aud others later ou. 

Wall any Sanscrit Pundit tell us in which of the МӘН Coanishads 
thia illnstration oocure? Whether it occura in пиу of che 12 Prin- 


cipel Upanishads ? 
9 


If it is. anvindependent materig cause, it must exist 
for ever. (The reasen why it changes is) because ^ "js a 
delusion. When both the shel and the tifver piece are 
thrown into the furnace the silver comes out bright but 
the shell ‘is destroyed. So, in piramarffika, the 
changeless God appeare as true and the world dis- 
appears as false. 


6. The material cause of the world is the Sat. As 
the spider produces from itself the thread and works 
it into a web and then takes it back into itself, so 
God, oriiuates the world as real, and seetains it and 
wheu he resolves it, it becomes unreal араћ. Looking 
to its place of origin, the world and all its appearances 
are also Sat. t 


The course of evolution is this. From Brahm 
was produced Akas, from Akas air; from gir fire; 
from fire, water; from water, earth ; and !rom these 
elements, plants, and from plants food, and from food. 
the body and its six component parts. 


8. The above =sntioned six parts constitute anna- 
mayakosha when the air vitulizes these, they consti- 
tate the pranamaynkosha ; with the manas, they form 
the m¥numayakosha ; with buddhi and ynauendriyag, 
they constitute the v7guanomayakaxha ; with the abova 
and karmendriyas, they constitute the avandamaya. 
kosha. 

9. ‘This Braiman appearg united in this visible 
body composed of the above mentioned P'anchakoshas. 
The way in which he so appears is stmilur to the aya 
of the Effulgent Snn which is difficult to be reached in 
the sky becoming reflected in several pots of water, 
Yet God does nwt become tainted by such chntact, 
as Pasa cannot bind God. 

10. Astle same thread strung througl? countless 
heads of different colours appears adso as pamucolour- 


т. Thesi parts are skin, bone, blood, neers, Nesh, and semen, | 
~ 


B. Kosbaoncans un orgun or part. 


9. Jfso, we have asked, to whom is Bhanda, birth and death, 
Bin and sorrow. to whom is moksha? По ali these happen to tho 
Arma pr tothe Ду? Tito the body, inl tlie soul does not suffer, 
whs care we to attain freedom from death und. birth? Wha peck 
we if the body guffees all Chis? Are we really. seekin, moki a? for 
the Hesh aud nor forthe seul? Are. all these. thingse delustina 
inerely ? TF so will not the attempt to {Тее one from delusion bo it. 
5 And then why should it not remaig ir eternal 
delusion ? Are there any defects attached. to remain fiz in tlf 
state of delusion and what are they? These question aud moro 
have been asked ay: n ard again, und except he hone it reply “that 
they are not answerable, no reply has ever been Forthcoming. 
Ан yet the tide rol's on for ¢ cer and how nang get plunged under 


its blinding мачеа ' 
20. " To whom doer he appear as difforent nnd ая undergoing 
different experiences To himself or to others 2 Uf to others, who 


are they ? 


self a delusion P 
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ed, so the one God dwelling in different bcies appears 
as б.*әгепі beings a-d appears as 1ndergoing differ- 
ent kinds of enjoyments. without in fact undergoing 
such. 


11. TLe one Brahman is known by different names 
by its union ir. different hodies and appears to under- 
go eujoyments of pleasure and pain. It undergoes 
inthe body the four ava-thas, Jagra, Swapna, Sushupti 
and Thuriya. In Jagra it is in conjunction with the 
organs; in Swapna with four; in Susbupti one; and in 
Thuriva all “Lese organs, and the resulting enjoyments 
vanish. 


19. To identify all the bodily organs as the self 
is Bhanda; when this false knowledge is destroyed, 
mukti is attained. ‘lhe seed of Bhandais in avidya; 
and by.ts acts, maya and its products attach to the 
Brahman. Wher avidva is destroyed, maya also 
vanishes, when this happens, wisdom (gnana) із secur- 
ed, and Вата knowledge disappears. 


13. By practice of Karmic rites andakaranas get 
purified. This purification will induce Gnana (wisdom). 
This Guana will induce. the knowledge of * Aham 
Grahmasmi’ ‘I am God? When this ‘Ahambrahma’ 
knowledge attains perfection, the self сап be perceived 
n maya as the Moon's reflection is seen in still water. 


e 
14. Brahmagnana is knowledge that tlie Ego is 
Brahinan. And when the self becomes self, and eu- 
јоу: tuo self in the selt, and when such things as 
body, senses, prana, lose their form and. name, when 
ive great elements are destroyed and the self remains 
unchaageable, this knowledge is possible 


15. When we understand. the Malavakyas such 
as ‘Tatva masi’ ќе, enshrined in the Vedas, they 
teach us no more truth thar that thou art God. Those 
who do not айз this knowledge perform worship 
on the five .Їзанах (postures) and eight kinds of 
yoga, fur the purpose of attaining this soham know- 
ledge. 


11. The kve external senses eye, ear de. amd the tive sensations 
Bauda fe. avd the four andakaranas 


awe the fourteen organs aetive 


in Jagra ; the four active in Swapna are the Cour апад Кавак ин 
the on in *ushupti is сма. 
13. Wh attains Giana, Brahman or something else? Is this 


attammeut cal or false? Why should this oe possible by the pu- 
Filication of vudily senses? Cannot the Brahman scc his form ex- 
cept in Maya and before he attains Yukti ? 


15. The five asanas are Kurtiasana, iunntasana, Silimasnon 
Padmasan^, and Yogusana. Eight minds of Youu are lyuma, 
Nyama, Agana, Priuiyamu Pratydkira, [ harana, Dhyana nud 
Sumudhi, | i 
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Meayavapi's REFUTATION. 


1. The confusing statement of the Maynvadi that 
he is gc and that jivas should attain Mukti by attain- 
ing Ahambral.ma дпаплт does not explain;the true 
meaning of Soham Bavara and Mokshananda. His 
statement is like that of one who says that the barren 
crow picked a piece of rock fles';, aud with it fed its 
young ones, to satisfy their hunger and thirst. 


2. Ifitis true that the Veda states that there is 
only One, (without a second Padartha), then as the 
same Veda states that there are gnathuru, gnana 
and gneya the statement that there is only one 
becomes refuted. Besides the statements being contra- 
dictory, the value of the Vedic authority will suffer 
(or that statement of Ahambrahmagnanam is incon- 
sistent with the Vedic doctrine of ‘Tatvamasi’). Аз 
you do not postulate an intelligence as the soul, 
separate from God, Anubhuti ‘enjoyment) in Bliss is 
rendered impossible. 

3. Your postulate of the only one Existence can- 
not be true, as, following the analogy of one Sun 
shining in many pote of water, the one (God: is form- 
less (unexteuded) апа it cannot unite with a body 
with form (extended) and cannot produce reflexion 
(extended form) ; and uo retlexiouis. also possible, as 
there is no second thing in which the reflexion can be 


2, Gnathuru or the knower is the soul. Gnana ів the chit sakti 
of God whereby the sonl knows, Gneva, the known is God. 
Анни! implies beth perception, knowledge and enjoyment. 
Unless difference lies ut the root, such perception or knowledge is 
Wot possible. 


З. Other objections ave taken as follow. Hew can the limitlesa 
und formless nnd eternal Being oviginate ina finite and change- 
able and extended body? The sun is limited and extended, its 

reflection is further limited aud extended, and the pot of water ig 
also lonited and. extended. What is reflected is not the sun but one 
ошу of itsconnthess rays. There ix as such division of the one God 
involved, And no one mistakes the reflexion itself for the sun, 


The real Fallaey inthe use of the analogy consist in igmori* s that 
in. the Üpumeue, ing compared, elements. correspording to а re- 
Neeting or refracting medium. is positively ignored. And there 
їз also the Га асу of mistaking the reflexion of God for the jiva 
instead of for God Himself: 1! we take the sun as God, the reflexion 
as God's presence in man (soul) aml the water, in which the presence 
is elt as the jiva, and rhe binding element, pot, as maya and karmn 
then the whole analogy comes off quite correct. For a full dis- 
cussion apdekiboration of this analogy, see my edition of Sivagnmnna- 
botham pages 10 snd 111. Whe analogy may also be viewed 
in another light. The reflexion or image perceived tn the water is 
only a delusive appearance. The real image is formed only in the 
retina of the eye, and without sneh perceiver, no reflexion is again 
possible. Thou ;h the sun or moon might shine on n whole sheet. 
of water, n: cimage will be formed unless the eye becomes focussed 
at a certain point where the light falls W- have frequently wateh- 
ed how this image follows one's eye, a8 one sits watching in a mov- 
ing truüin, the muon shining on the tank or slicets of water lying 
by the road aile. So also without а knower, soul, God will on'7 be 
а nonentity or as good as. nonentity. In Bhanda, God ів пв much 
Asat to the soul, ах the world is Asat in moksha. 
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formed; «nd as it also follows that some one else is 
reQnired to see the redexion of the Sun (G^d) formed 
in tbe water (bédy.) 


4. The being dwelling in :Һе body joes not under- 
stand éxcept in conjunction with the different senses 
enternal and internal; shastras also support such view ; 
and yet you assert lie the man who asserts the exis- 
tence of hare's horns, that the One Brahr.an in union 
with the body knows by itself. And then the Brahma- 
Gnana said to be auained by your One Being cannot 
be of much real import. Difference doer exist between 
the Supreme spirit and the human spirit. 


9. If yon compare the oneness to the unity of the 
ruby and its brilliance, you only destroy the oneness. 


4. In this verse, а fact is appealed to as proof, besides gathority. 
The fact is that human intelligence ів found to be possible i. mani- 
festation only when in conjunction with the boilily organs. Between 
the human mind and the body therc is an exact correspondence, 
correlation and connection and the one rises or falls with the 
development or decay of the bodily organs. If tl :а being isa 
vibhu, the bodily powers tend to limit this intenizence and it 
becomes an anu (4s). This fact is either real or not. If real, it 
requires an explanation. Which ie the being wlrch is во limited by 
the body or which grows ог decays with the growth or decay of 
the body itself? Which ів it therefore which ів in Bhanda? We 
point to a boing which isin Bhanda; ard which is this Beim, ? It 
cannot be God or Brahman, as the very ides of God is opposed to 
all sense of limitation, growth and decay. What clee is it that 
is in Bhanda? ‘The Siddhanta view that it cannot be God and 
thet it ie the soul different from God that ів actually in Bhanda 
becomes irresistible. Ifthe soul is not postulated, the Blanda will 
and must surely be ascribed to Brahman. If the idoa of Bhanda 
ів itself declared unreal, then the iden of seeking liberation from it, 
the usefulness of Tapas, Sadana, Badushtaya and Youu ar. unana 
the idea of moksha аге also delusions and we will be landed in w 
practical absurdity, and moral suicide. We neci not quote more 
than verses 36 to 38 in Gita chap. 3, to strengthen the position that 
man is really dragged into thc mire and mado to commit, as it 
were by will constrained (Sankara explains as n servant by the king) 
and Avidya and Maya becomes the Kingas tlie Jiva becomes the 
servant. (See the whole note iu рр. 24to 32 iu my edition of 
Light of Grace). What can it else be but blasphemy to call ‘thie’ 
that s smoke-enveloped and rust-covered and sin-subjugated, astho 
опе Supreme Light which is ‘Svempara Prakaso,! 'Svadevhne, and 
* Sra Yasase’, ' Sica, Brahan’ and ‘Sra Yasya'? 


The brilliance in tho raby ie only à separable accident. In dark- 
ness it hae no brilliance. ‘The brilliance is rcally derived from cx- 
ternal light. As God is nirguna, llis relation to the soul or world 
as guni and gaina cannot be postulated. The Mayavadis wonld deny 
to God, Will, Intelligence and Power, hia authorship of tlo world 
and would interpose a lower brahinan, who possesses these attri- 
butes ; and South Indians who belong to this school regard thia 
lower brahmso as agat ог no Brahman at all, whereas those lu the 
north of Swami Vivekananda school (the cditor of the Light 
of the East aska why should we distinguish between Brahma, 
Vishnn, Rudra because all these arc ouly aset) fully identify the 
two, saying the distinction is without difference. Some in the 
Bonth again would deny that this one is Satchidananda, while 
‘those iu the north admit it to be such. Under uny system of 
theistic philosophy Indian or foreign, the ошу proof we lave of 
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Besides, И ^ ruby and its light are related as guni and 
копа. If you deny even the attribute of "Naha 
Gnana and Kriya *o the Ore, then tle One cannot 
create this world and It cannot be intelligent. 


6. You state that the world is produced from saz 
as when the scraw sticking out of an ant-hillis fun- 
cied with great fear to be snake. If so, the person, 
becoming so deluded must als? be the Vikara or modi- 
fication of your Brahman. Such doctrine will only 


induce deluded knowledge and you will never attain 
Divine Bliss. 


J. M. Narniaswaw: PLM, na. nn 
(Le be coutinned:. 


eee 
God is because we require un intelligent and an all powerlit Bois 
who is the author of the origination, sustentation nwl resolut р: 
of this world aud if God is therefore no creator and protector of (hie 
world and possesses neither gnana and kriya, the position of the 
Lokayitha is only thereby strengthened and we cannot prove the 
existence of such a god. We have elsewhere state our reasons 
why the brahinan refe77d to in the second of the Brala Sutras. 
cannot be regarded as the lower one in additien to the reasons 
pointed out by Dr. Thibaut. 


6. The fallacy in this simile is in omitting the seer iu the Pra- 
meyn to whom (rod appears falsely as the world. There bei: ¢ 
merely God it is unintellible how any betha knowledge will ari 
at first unless the one himself became л, Vikari modified by delusion 
Wheu He clothes himself in delusion tho world would result, when 
lie did not choose, the world will not result. Aa such, maya be- 
comes a real Bhandu of Brahman? Faney how it looks that this 
Brehmau should forget himself und mistake himself for 
what he is not. ln our human c;perience und in the illus- 
tration of rope and snake, it always happens that when euch illusions 
are caused, the very thing involves the existence of tico real things 
and of these two one is mistaken for the other. Both snake and 
rope are real things. Both of them we know independently. Wo 
quistake the rope for the snake. Why ? Because our éyesisht isdimm_d 
by darkness or wenkeued by some nervous condition of the systein. 
With perfect vision and in tight, we will never make the mistake. 
The real cause of the mistnke is thus traced toan ferpersect iv- 
telligent mind and docs not exist iu the rope or snake itself. So 
the question resolves itself. into this. Why is the Auman mind 
imperfect ? If it was ever perfect. why did it become so ? This 
question is fully discussed in the article * Ayother Side “printed in 
No. 3 of Vol. I of this journal aud need not therefore be discussed 
by me at I-ngth here. 


Thac the simile involves а real difference of padaorthas combined 
witha mistaken similarity is well pointed out by Srila Sri 
S. Somasundara Nayujar in his unmerous 1 orks. The two things 
will not be mistaken for cach other if there were no pointsvof 
simila.ity between the two. The snake will only be perceived ina 
rope twisted as & snake is. It will not be perceived ja n piece of 
rock or clay, or shell or silver or any other dissimilar thing. he 
snake perceived will be of the same din.snsiong as the original rope. 
Are all these circumstances present in the Pramcyu. God is Sat, In- 
telligent and Ananda. The world із asat, unintelligent о". вогто\ ~ 
producing. Is there any point of contact between the wo? 
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TAYUMANAVAR’S POEMS. 


(Continued from pag: 12.) 


Ge ster иду r дә veces Ser Corgi 
YS a eus ues 65 
Qpiésáadiracsz ev s Gu фп айту mon 
Gp Sew єт) ab uo 4 Ayo т 
«а 0ввєноиош4 9 т ее деше Са 
utu re^ erecQuoss 
edge 056 98 ur prar» e. 
ш 5en su deed pd ar {Сок 
ups diisQurso L6 z goal PIBowss 
Qus ir ep o s s Cs er b 
Ситка: лобе Сет Gofeugpifad o 
MY T DR d Я 
Quat әў racc (s Owa a 6069 0065 
JagesusussCar 
sau s Ia ady пра йс 649018 


Que в, Ke» әу 5 Our п С oum, (ag) 


93. O Thon All-filling Intelligence, the Soul of 
souls both in their, bhanda and moksha conditiong ! 


Insuperable are here * the damnable pleasures of 
the sex. Their pretty pearl-like teeth, their sweet 
‘words passing through their coral lips, their bright 
shining countenance fresh with saffron vellow, their 
swelled breasts prominent with strings of gems 
gli. ing on and seeming too heavy for their slender 
waists—all these do excite a violent lust in men and, 
having wrapped them in the snare of their fierce eyes 


* The Saint wauts to impress upon his follow®rs or readers the 
plain fact of se. nal Awe in this life being the strongest of evils the 
man ig heir to «nd tlic cougequent lesson for v^, that we should try 

‘and try again КП оог life time to estrange ourselwes from if by 
declaring ұра declaring in verse and prose т/х vicious resulte. 
Hence even tho typicf Saints like Aspparswami &c., have often 
aung the injurious qorsequences of vielding ourselves to sexual 


appetito in us. 


and lock them uf,-«e ibt were, iu the trance af сот; 
nay, they^plunse them deep in the осева «f tas 
libidinogg maya* Not free from their фтором 
even the celestial heinge, who wink not Шиг ayee 
and live by the sweef and pleasant drink of атом 


Therefore, to agek for emancipation from this жй 
Will be simply te employ ohrselves ifi: comaeiem, 
sirdggle. ‘hat was reason why, we know, the great 
sage Sukha began to гоп up to tha top ofthe Nidatlia 
mount at once he was dropped from the womb. 


R. бнлимсол MUDALIAR. 


(To be continued.) 


* Libidinous maya is according to this school, an entity (mater 
with ite own attributes ct qualities illusory in their na£ute or kias- 
but the attribute (illusion) is often confounded by the orghodax 
Vedanttius with the entity epossessing euch attribute. It may be 
asked here ‘what ів then meant by а Saiva Siddhanti calling the 
maya to be false’? Tho Siddhanti fairly and without any Даар 
answers the question thus:—'A Siddhanti calls ‘maya’ an -— 
and says it is false because it is literally false ie. f = 
(Latin ‘ falsus'=deceived), while an orthodox Vedantia galls 
‘mays’ false (not an entity) because it isan illusion. I would ask 
any disinterested inquirer to ponder over here and answer me.fair 
which-meast be correct. (Correctness means 'ogical precision, 
absence of any fallacy apd not open to reasohable questionings 
nor hostile to reason and experience). If the maya which is 
false (deceitful) ја to bc understood as а mom-eatity (which во 
best lexicon seems to support), then why are the eyatems of 
Prayer or Guru Darsana or Guru seeking"or the doctrine of 
Divine Arul or the inspiring Mahatmas, or the temple worship an 
Vedic learning or the Vedas themselves, enjoindü as necessary te,- 
remove our ignorance, sii.ce ignorance dne to mayaic manas cannot . 
then arise at all? They are sometimes followed and adopted even 
by tho orthodox Vedantins. If everything is non-entity , ехоерф» 
their own ‘Self’, then their ‘Self’ can with safety damn theag 
systems as they (Vedantins of this typ») will have no things 
entities to contecd or struggle against with the weapons of 
prescribed modes of Sádhama chathushtaya, Sariya &o. 
preach against these systems and yet themselves adopt 


Hi; 
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GOD AND THE WORLD. 


Tak ADVAITA 
“The Vedic Texts ‘Kham ‘credwithiuam Brahma; ^ Ekam Eva 
Rudro Nadirttiyya thas teh’ menn that there is only One Supreme 
Being without a second. And ihis One is the Path? and not the 
зош. You, who вау ignorantly you are One with toe Tord, are the 
soul and are bound up with Para. Ав we say without the (primar, 
sound) ‘A’ all other letters will not sound, но" the Vedas вау, 
without the Lord no other things will exit," Sivagnanabotham 
(ii, 1. b). 
"aea ETAS 4g OT ETT Ux. ои браве 
хошы id oaig с:е@ттдщл% ce dore? 
* O for the dey when I will be in ndvaita union with the uuchunge- 
able One as I am now in union with Длата (Pax! 


Says Count Tolstoi, * Religion is a certain relation 
established by r:an between his separate personality, 
and the endless universe, or its sourc^; worality is 
the perpetual guiding of life which flews from this 
relation.” And as we have explained in our previous 
article, even krowledge of a thing means knowledge 
of its difference and similarity with other things, its 
relation to things which are dissimilar, and to things 
which are similar and from the knowledge of such rela- 
tion, our further acts ave determined. Say, if the object 
беа тезу fruit we bad not seen before, if we find it 
related to the edible species, we try to eat it; if not, we 
throw it away. If one should make however a mistake 
in the identification, from imperfect experience or 
knowledge, or misled by the nice and temptiug 
appearance of the fruit, woe befalls him when he 
partakes thereof. All our good and evil flows accord- 
ingly from "our understanding right or wrongly our 
relation to men and things and society. And the nigh- 
est philosophy and religion accordingly tiean also 
knowledge and knowledge of the relation of the high- 
est postulates of existence; and different systems arise 

as different kinds of relationships are postulated ; and 
in determining the respective views, imperfect obser- 
10 
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vation and experience, passion, and prejudice, *ram- 
mels created by heredity and society, have all Weir 
play ; und we fiave different moral standards followed 
by men, coasciously or unconsiously, as resultir.g from 


their alrandy formed convictions. 

Proceeding on our own liaes"of discovering these 
velationships, we took with us Dr. Bain to help us on 
to a particular stage. He is 8 mos uncqmpr»mising 
agnostic and materialist (qualified) and yet we were 
in perfect agreement with him all the wav he took us, 
and if be refuses to go with us.furthe, and sees 
pitfalls and dangers in such a path and is not 
willing to brave sueb, we can quite understand his 
motives and can only admire his honesty. So far as‘ 
we went with him also, it was perfect sailing. We were 
well aware of things we were talking about, there was 
no mistaking them, the facts were all within our ex- 
perience, and there was nothing in them which con- 
tradicted our experience and we were not asked to 
believe things on redit, by appealing to intuition or 
authority. When reason failed, we were not referred 
to Sruti, and when Sruti failed, we were not referred 
to their own individual yogic experience, and when 
all these failed, no verbal jugglery was adopted ; an^ 
nothing was made to look grand by waking itè- 
matter of mystery. Our meaning is quite unmistake-' 
able, and we use plain language and if it is not 
plainer, we shall try to make it so. 


We found accordingly that our present experiéhces 
and facts of cognition resolve themselves into two 
sets of facts, two grand divisions, totally distinct, 
and yet in inseparable relation, and we called them 
respectively mind, and matter, ego and non-ego, 
subject amd cbject, atma and pasa, chit snd abit, 
sat and asat. We noted their inter-dependence znd 
inter relation; asregards the natpre of the relation 
itself, it was in a sense iflexplicable. We could «ay 
positively that the relation is not one of causation or 
succession, not mere order in place and it could not 
be that of the whole to its part, nor one acing on the 
other, or using the other as its instrument, nor that of 
container and contained, nor xo relation at ll; and 
we could not thus picture this relation in anv one of 
the modes known to us in our actual expericuce; and 
the only analogy available to us in natu,e, namely 
that of vowels and con.onants helped us a good deal 
to have some idea cf this relation. It is not one, it is 
not two, and our Acharya asks us to keep us quiet, 
“asde es еуро mhona” but still even this posi- ~ 
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tion -»quires а namig, and for want of a better name 
toc, we use the word ‘Advaita’ to such relation. The 
word Advaitam implies the existence of two things 
aud does not negativg the reality or the existence of 
one of the two. It'simply' postulates a relation between 
this two. The relation is one in wkich an identity is 
perceived, and a difference in instance is also felt. It 
is this relation wlich-conld not easily be postulated 
in words, but which perhaps may be conceived and 
which is seen us two (Dvaitam) and at the same time 
as not two Na Dvaitham) ; it is this relation which 
is called Advaitam (a unity or identity iu"dnality) and 
the philosophy which postulates such relation is 
called the Advaita Philosophy,; and it being the 
highest truth also, it is called the Siddhanta (The 
true end;. This view has therefore: to be distingui- 
shed from te monism of the materialist and idealist, 
and from the dualism of Dr. Reid and Hamilton. 
But Dr. Bain and others of his school would regard 
themselves as munists, but in that case, tlie distinction 
between this monism, may we cali 1t qualified monism, 
and the monism of writers before the advent of the 
present agnostic school must be carefully observed. 
Chere is no wrong in using any name for anything, 
зоё when particular associations have been already 
established, it serves no purpose except io confound 
and confuse to use old words with new meanings 
introduced into them. -In a sense, this view is also 
the t"ue monistic view. Say from the individual stand- 
point, when the man is in a pure objective condition, 
his mind becomes merged iw the body; the mind 
identifies itself thoroughly with the body and is not 
conscious of its own distinction from the body. By 
this process of merger and complete identificatiou, the 
apparent existence is only one, that of the object; when 
the mina is free frem all objet consciousness, the object 
world vanishes #8 # were, and there is only one fact 
present and that is the mind, and nothing else. With- 
out mind however nothing else can snbsist, and when 
the mind is in its own place, nothing else is xeen to sub- 
sist. And how appropriate does the interpretation 
of that oft-quoted and oft-abused Vedic text, ‘ Ekam 
evadvitiyan Brahma’ by Saint Меікал ап seem now! 
When ә arrive at the postulate of God, we arrive at 
the third ^adartha, and no body has yet been found to 
postulate an existence higher than these three. ‘And 
--these constitute the thri-padarvha of most of the Hindu 
schools. They differ no dorbt iu the definition and 
description of these three entities as also in the 
pescription of their relationships. This third postulate 


could not be arrived at by direct perception, 
observation and experiment. We think however it 
can b. proved by strict logical methods, by such 
proof as is pdssible, айа we are at liberty to postulate 
it to explain the residuary facts unexplained by the 
Materialists and Idealists. [this postulate will explain 
facts left unexplained by these people and if it will 
not contradict any of the facts of human nature and 
probabilities, there is no harm in having It for a 
workable hypothesis. We believe also that the Mate- 
rialists and Rlealists leave marty facts unexplained and 
that this third postulate is necessary to explain these 
tacts. We, however, do not propose to go into this 
wide question now, We only propose to discuss God's 
relation to mind (soul) and matter just at present. 
Aud the relation we postulate is the same as between 
inind and body which we have already postulated and 
we call it by the same name ‘advaita’? And the 
couplet x have quoted from Thayumanavar conveys 
the idea most beautifully, and the merit of expounding 
this beautiful view.of ‘advaita’ must in the first place be 
accorded to Suint Meikandan, whom Saint Thayuma- 
navar himself extols as the. Matheis LIF. NT 5 
wos gs GCuwu:&em..:e»," The Seer of Advaita 
‘Truth’. God is related to the seul as the soul is 
related to the world. Godis the Pure subject, the 
Pure Ego and the Soul is the pure object, non-ego 
God 18 Sat ‘the true existence), Soul is Asat. As 
however we Lave called the world Asat, we are not 
willing to exvend the term to soul also; and it, besides 
occupies a peculiar position between God, Sat, on the 
one hand and the world, Asat, on the other hand ; and 
hence the term Satasat has been applied to it. The 
term means that which is neither God nor the world 
(maya) but which when joined to either becomes com- 
pletely identified with each. When united to the body, 
itis complete]: Zuntified with the body, and “when 
united to God, it is completely identified with God. 
We have already observed that when the soul is united 
to the body it is completely identified with à, it has not 
ceased to exist, as the body ceased when the sou] was 
in its own plane ‘The very existence of the body im- 
plied the existence of the soul, though for the nonce 
the soul was not conscious of its separateness and in- 
dividuality and distinction from the object or body. 
Just in the same way when the Jiva is in the Highest 
union with Sivam, the Jiva is not conscious of 
its separateness, and individuality and distinofion 
from God. Ifthis consciousness was present there 
will be no union ; and if the sou; was not itself present, 
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te speak of union in Moksha and Anubhava and 
Anepda will also be using language without meaning. 
And this characteristic of the soul is very peculiar. 
It is named 276,554 exeo uter sé о p HH етай, 
‘becoming one with that to which it is attached.’ The 
Hindu Idenlists try to crrive at the postulate of the 
soul precisely by th» same mode of proof as is furnish- 
ed in sutras З and 4 of Sivagnanavotham, and arriving 
&t this postulate which is found to be above the ?4 
tatwas, above the elements, above the tanmatras, 
above the Granas and Karmendriyas, above the four 
andakaraus, they have not paused to discover its fur- 
ther nature and characteristics, and bave straightway 
proceeded to identify it with God whom they have read 
of in the Srutis. and have not tried to learn the rela- 
tion between these two; and all the absurdities of the 
Mayavada school are clearly traceable to not under- 
standing tbe nature of the soul aright. These further 
aspects of the soul and its relation to dod are there- 
fore well brought out in sutras 7, 6 and 5. And how tnis 
Jiva can possibly become Sivam and in what sense, is 
beautifully brought out in 6. 2. (e). 
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God is notone who can be pointed out ая “That.” 
If so, not ойт will He be an object of knowiedge, it 
will imply а Guatha who understands Him as such. 
He is not different from the soul as an object of know- 
ledge. He becumes one with the soul -pervading its 
understandin: altogether. The soul so feeling itself 
is also Sivam. 

Chapter II of Light of Grace has also to be read in 
this connection ; and Saint Umapathi Sivacharya asks 
a question to bring out the importance of this great 
cha.acteristic of the soul. © Are there not objects 
in this world which become dark in darkness and 
light in. light?” he asks, and the answer given by 
himself e'sewhere is “ the eye, the mirror and akas 
are suck objects.” ‘Che eye loses its power of seeing in 
darkness, and recovers it in light; and the others 
become dark or bright as darkness or light surrounds 
it. Saint Thayumanavar also refers to this peca- 
liarity in several places and calls the soul wr wgra g 
upper ейди жыт, daw р 5 оло цеде &%ти Asp 
#. ‘You who are like the mirror or crystal removed of 
dust, becoming of the self same nature of one to which 
it is joined.’ Herethe Light is God, darkness is Maya 
and the Mirror or Eyeor Akasisthesoul. We all feel 


that there is a sentience whith suffers this change 
from light to darkness. Ifthissentience is ià«. tified 
with God himself, surely the change must descend 
on his head. We have not yet been able to under- 
stand ‘of course we aro ready vo confes, we do not 
belong to the superior class of mortal said to possess 
‘the sharpest intellects, a bold understanding’ to 
which ranks our brother of the Erahmavadin elevates 
himself—vide p. 749 current volume) how when they 
postulate only one padartha, One self, and no Jiva, how 
God can be saved from all the impurit, and sin and 
ignorance present in nature. To say that the Srati 
says that God cannot be tainted oy such contact is 
only begging the question and is no answer. Тә 
assert that the Infinite God by this false imposition, 
Avidya had become divided into millions and millions 
of finite beings and without stopping to make good 
this statement itself by proof except by giving an 
analogy (which analogy is found io fail must misera- 
bly in inost important details) and to assert with 
the same breatn, that this sub-division’ is false 
із a шее myth, a dream, that there is no 
universe, men or Gods. you or i and then 
to say further that you and I, gods and men 
and the world are all God seems to be the height: ^f 
absurdity and not born of ‘the sharpest intellect, a 
bold understanding.’ If so, we must have altogether 
а different definitions of these terms. We will close 
this paper by quoting two verses from Saint 'lhiru- 
mular and we challenge comparison with them with 
anything else found in any writing ancient ог'їсрдегп 
to express the truth of the double aspect and 
relation we have been describing sbove with the 
same aptuess and richness of illustration. 

Osame LOVES / Oog a Se, 

WISHES 1050055 Ф onwgwin Ser, 

UJDE CONFESS ытлбр бщ 5:0, 

отд дел WO DESH napa раб. 

The tree was concealed in the mad elephant : 

The tree conccaled the mad elephant. 

The Supreme was concealed in the world ; 

The Supreme concealed the world. 

(Here tree ineans a wooden toy elephant). 

©опез дыт сао s Dun өз exi уаз є ni, 

Quir ате т 00552 QU €x ax сш! Ly as кшй, 

sss OO DESE Sasi ewgseriic, 

STAPH ODODE SS 560 ET Me ser nb, 

The gold was concealed in the golden ornamenr 

The gold coace~led the golden ornament_ 


The `Г was concealed in its own senses; 
The ‘I’ сотсегіей its own senses. 


‘Lhese two verses though they look similar are not 
the зата and ve will expound their meaning in our 
next. > 
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(Continued from page 19.) 

Now, as it was above shown, М! the beings of which we 
have experience ure contingeat, namely, are effects of other 
causes, and in so far they are posterior to them. But who 
will venture to.say that something is prior to God? Who 
will be ao bold as to assert that something is prior to the 
first cause? Who will be able to maintain that some one 
stands to God .. the relation of Maker or Architect of his 
existence ? 

The primary idea tbat all men entertain about God is 
ihat He is the first Being, the first cause of all gther 
beings the first source, the only fountain pf created 
existence, If therefore, God ів the first Cause of every 
thing, the first source of every existence, He is also the 
only self-existent, the only necessary Being: that is, so He 
exists that He cannot but exist, as he possesses in Him- 
self the necessity of his existence ; in a word, He is self- 
existent. - This truth is in itself so T, that neither 
materialists, поі? evolutionists nor pantheists are hold 
enough to give an explanation of the origin of the present 
world, without supposing an eternal and self-existent $ome- 
+ ing, either “ Maker” or ‘the Unknown,’ or the so-called 
Absolute, or the pure Ego. or anything else. This goes to 
show that the originator, or the First Cause of the Uni- 
verse must exist of itself, und not be indebted for its actual 
existence to some other thing. that it must be self- 
existent. * 

Pictare then to yourself that abyss of eternity when 
netLing was as yet created, but God alone existed happy 
in him¥elf and, from Himself. Then there was no sun, no 
moon, no stars, ne vaulted heaven, no earth, no trees, no 
animals, no men, nothing whatever. Yet God existed. Do 
not ask when He was created or born. When *mplies time, 
and God is’the Creatgr cf time alsq. God is neither created 
nor born. God forgyer was. is and sliall be: self-existence 
is Hi; nature, his property, Mis characteristic. As the 
characteristic of light is to shine, the characteristic of heat 
to warm, that of foodeto nourish, so God's characteristic 
i8 to be, self-existence is His nature, his essenre, his charac- 
ter, the root `f all his other attributes ard pertections. 


God being the necess«ry, the self-existent Being, it 
follows that He is the First cause 
of everything thi. comes anyway 
ч to existence. {ratures do really 
exist: but their existence is ligited, finite and caused. 
‘they exist, but they are not, self-existent. They only 
partake of existence. They all mank, thongh in different 
“egrees in the senle of created exisiauce. Senseless 
matter exist? but its existence ranks Jowcet in the 


God TN ‘iret Cause 
of everything’ 


scale of creation. Next comes vegetable inatter, still 
higher stands the anipal kingdom, but the виши 
this visibl? world is the domain of man, its king, маэсе, 
its"most perfect? represent&tive. But the scale damw not 
end there: higherit ascends into the world of the spinta, 
into the world of lisembodied sapla? into the world of pee 
minds, not entangled with matter, ring higher and hightr 
fOwards that infinite minence where in the sunshine of 
self-¥xistence and immortality, almighty God abides for 
ever and ever. All these creatures rgaterial and spiritual 
are not self-existent but partake, though. in different de- 
grees, of created existence. Now to whom should they 
owe their existence but to God, the first soutce, the only 
fountain of existence ? It belongs to beauty itself to make 
everything beautiful, to wisdom itself to render every- 
body wise, and to the self-cxistent Being jo draw from an 
ideal state into the state of real existence, everything that 
anyway really exists. But who, save. God, could confer 
on any one the gift of existence? Who but God could cross 
the infiniteabyss that divides nothingness froin existence? 
Who but God should be that self-existent first cause to 
whose power thé origin of all things is rightly ascribed Р 
We readily grant a certain power of production has been 
commanicated by God te all secondary active causes: but 
that power must be derived from the same source, whence 
the contingent being itself is derived, namely, from the 
self-existent first cause. 


In Franée some years ago, & young man, a native of one 
of the provinces, was sent to Paris to complete his studies. 
Like many othere he had the misfortune to meet with bad 
companions. Fis own passions together with the impious 
language of his comrades soon led him to a forgetfulness 
of the pious lessons of his mother, and to à contempt of 
Religion. He came to the point of wishing, and at length 
of saying, like the senseless creatures of whom the prophet 
speaks, theréis no God, God is only a word. Incredulity 
always begins by saying these things as it were in a passing 
way ; it is n plant that takes root only in corruption. After 
many years’ residence in the capital, the young man refaro- 
ed to the роѕот of his family. 


He was invited one day to a very respectable house. 
There was a large company assembled. Whilst avery one 
talked about news, pleasureyor business, two little girls, 
each twelve or thirteen years of age, were reading toge- 
ther, seated in the recess of a window 


С. BARTOLI, 3.3.,D. D 
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(To be continued.) 
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CAMEOS FROM TAMIL LITERATURE. 


Hgrrwta we ‘present а AY more picturis, which 
in: their naturalness, and exquiste beauty cballenge 
comparison. How often do men forget, engrossed as 
they are in. their various worldly pursuits, that they 
leave behind them, in their homos, one heart whose 
soie ocoupation is in fondly doting and in anxiously 
brooding over tbe return of her absent lord ? 

1. Qad pyss wd pui Csnisehn. 
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"PPP TETTE? р Вя ше af Se 
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Qr pi os gro wi pur 

Gps ейш Qse$ р ори ss sii ung’ sr. 

The Maid.—"Scorched by the summer sun, redticed ти 
body and panting for water, the wild ele- 
phants run after the mirage in the rainlcss 
desert. ‘This desert, | hear you speak of 
crossing; тў dear sir, will you let me ask 
of you this, a little. 

“ Youy bent on the preparation for your journey 
are straightening the bowstring with your 
hand; whereas. 


She, hke the mvoa crossed by the clouds over 


the clear fall moon, has her unspotte | face 
crossed by the shade of sorrow, 


“ You, strapping tight your strong belt, 


are choosing the best arrows dit for vonr 


purpose ; whereas 


11 


She, Hke the bright blue lily filling from the 
shower of rain, has ‘шег eyes overs: wing 
with tearg 


You without any tender fhough*, nnd solely bent 
on acquiring wealth, are brigbftniog your 
victorious disc. free from duet ; whereas, 

She, like the large stamens and petals fulling 
from the white Gloritsa tree, has heg bangles 
loosened from her wrists. 

“Therefore, when her conditionsis such, at hear- 
ing the noise of preparation, wJere will life 
be, when you desert her’ And then, can all 
the wealtlr brought from foreign land , bring 
back her sweet Fife * 

2. 'l'hedollowing piece continues the same subject 
introducing some fine similes, and some moral sayings 
on the duties of kings, and the change of fortune. 

The Maid.—"'Scorched by the Sun's angry rays, as by 
the cruel misrule of the king, advised by 
his miz—er, who could neither uphold jus- 
tice nor possess grace, the elephants which 
formerly shed its juice, over which the flies 
swarmed, now shorn of their beanty зм 
their strength, fall down flat on the deser. 
sand planting their tusks rigut into the 
ground, like ће plough driven ipto dry soil. 

Such a desert covered with smoking hill sides 
you resolved on crossing though ever with- 
out intimation to us, 

[ have а word to say to you, my dear Sir, tal 
you hear inc. 7 

The seven strings of the lute which gave plea- 
sure to sits hearers suddenly snap and"the 
lute becomes useless. 

Wealth. less stable than this lute, син any one 

^ ever desire 7 

“The Goddess of fortune abanduns its quande. t 
favourites in more pitial;e plight than he- 
fore. 

Wealth Jess stabie than this Goddess can cny 
one ever desire 


ats, wed 


Phe minister, forgetful of his own mte 


ever intzut on securing the glory of his mas- 
ter, suffered ignominy and death at the 
hands ol the angry and ungrateful king. 


Wealth, less ма! than this King's rule, can the 


e desire” 
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«О my Lord, don’t desire such wealta. abandon 
your journey, I pray you. No harm will 
result. Honor your guests ard enjoy the 
sweets of home. Wealth «consists m no 
cher course. 
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KAMBAN. 
Continned from payr 22.) 

‘The canons of Tamil epics pat special stressfon this 
bead. The poetry of the modern school espe "ally 
in exact accordance with the imechanisi of poetry as 
expounded in the grammars. But of the art of 
poetry, the Tamils seem not to have a definite idea, of 
the trie n. ture aud functions of poetry. they appear 
yeu to be inthe dark. The poetry of the moderns has 
become a purely mechanieal afaire To take hold of 
а hero, invoke a special deity, to open the poem 
with a desription of the heroes country and of the 
capital where he supposed to have reigned or 
flourished, and to narrate the history of the hero in 
afew chapters aud close the work with the heroe’s 
achievement of heaven, are the be—a Land e1d—all of 


еріс poetry. ne puranic literature has dwindled 
down to such a stereotyped formula that the rishis of 
Naimisaranyam aud the great sage Sida are a matter 
of absolute necessitv even for я half true and half 
mythical incident only a few centuries old. The 
author of ws,eremenom in the 59th and 60th 
sutrams of his wwe advises studente anxious of 
acquiring the art to read aloud standard authors, to 
be an amanuensis to poets, to practice the composition 
of poetry by completing a poem wien the subject aud 
first line or ‘ines are given, апа to drill in the 
acquisition of the mechanism, no matter ofthe sound- 
ness of the thought and other embellishments, and to 
study carefully the strong old poets. After all this 
drill, he assures the student, of the excellent poems 
he w? compose. What a practical lesson on the 
inimitable art ! 

In analvsing the art of modern poetry, the Rev. 
lather D. T. Leschi states that the Tamil poets use 
the genuine language of poetry “ for (1) they rarely 
mention any object to which they do not couple some 
ornamental epithet, (2) they are exceedingly fond of 
metaphorical expressions, (3) the Tamils make use of 
allegories (and in their application their extreme 
passion for hyperbole often leads them into extra- 
vagance), (4; they delight in similes (which are not 
unfrequently strained and such as the better judg- 
ment ot Europeans wonld not approva, though they 
often make them a vehicle for moral instruction—- 
which is estecmed a peculiar excellence) and 45) we 
find many good instances of the figure hypotyposis 
or vision, In which the subject is placed before the 
eyes in minute aud faithful description. In the same 
breath ne coudemns them :— The Tamil poets indulge 
in the boldness of fiction, and employing their deities, 
pay little regard to the laws of nature. The learned 
have been at much pains in defendiug Homer, who 
has, on one occasion, introduced a horse speaking : 
but the Tamil poets constantly attribute the power of 
speech to animals, In their use of thi« liceuce, 
however, they are so consistent, that a fiction em- 
ployed in one place, is. connected. with those which 
follow; and they insert them so skilfully, that the 
vulgar look upon the dreams of the poets as real his- 
tories; and henve the numerous false notions which 
are preva'ent то this country and again, the Tamils 
maintain, that every kind of ро should commence 
with an invocation The precepts wkich have 


been larldo sn on the subject of invocation are nuwer- 
ous and absurd." 
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The old school of poetry paid more uttention to the 
goo@mess of the mutter than to the form. They rather 
subjected metre to matter. Metre was а secondary 
matter to them. There was much of dpmestic love 
and the dearness of home. There was more of every 
day life in them. The snoderns have subjected matter 
to metre. Subject-inatter is only a metter ot insigni- 
ficance. What now passes for poeti^ taste ix a childish 
delight in riotous imagination. Of some of the зо к» 
of tbe old school Mr. Sundram Pillay Avargal of -‘T'ri- 
vandrum College writes on page 661, March number 
of the Christian College Magazine for 1891 .—* They 
are charming portraits of nature in some of her plea- 
sant and strikiug moods and for soberness of thought 
and accuracy of representation they will bear compa- 
rison with anything 1n the whole realm of literature. 
In them critics will seek in vain for that idle accumu- 
lation of hyperbolical cunceits which characterizes 
the l'aiiil poems of modern times." The lice Rev 
Bower of Madras who of course had wuch sequaint- 
ance only with modern poets says," Pathos and sweet- 
ness rather than vigour are the characteristics of 
Indian Poetry. They arc not' thoughts that breathe 
and words that burn' so much as thoughts that please 
and words that charm.” ОЁ Dravidian Poetry in 
general Bishop Caldwell writes:—“ Whilst an 
elevated, a natural expressive description, а pithy 
sententions 1waxim or a striking comparison mmay 
sometimes be met with, unfortunately 
style has always been preferred to strength, euphony 
has heen preferred to truthtalness, ind poetie tire 
bas been quenched iu an ocean of couceits, Nothing 

can exceed the refined elegance and ‘linked sweet- 


ness! of many Telugu and Tamil poems; but a lack 


of power and purpose, and a substitution of sound for 


sense, more or less characterizes them all" We 
now »2e that, though the primary object. of all Tamil 
poets is salvation in due course, the old. school cared 
more for the substanee and the modera school care 


more for the shadow 


Като po tey :— Kamban shared the detects of 
the modern 
excellence Of 
not 
simplicity and plamness of 
neither a Scott nor 
nor Browning among the 
ban was miltonic we cannot doubt. 
the germs of the 


sehool, while 
the 


Tamil poet has the fire of Burns 


evincing signs ol. the 
that 


anu the 


old school. Itis quite troe 


Chaneer, There was 
a Shelley 

That Kam- 
Toat 


genins of Shakespeare we cannot 


a Goldsmith, neither 
Тах, 


"e had 


NN ————— 


elegance ot 


doubt. Bu: he was Milton seen through a mi- 
croscope, and Shakespeare viex ed through a-ies- 
cope. Of the modern school he was the only poet 
who understood poetry to mean “ the art of employing 
words in such a manner as to pfoduce an iiusion on 
the imagination, the art of doing by means of words 
what the painter does by means of colours.” But 
his hero is the All-in-all in buman flesh. Kanban 
believed that Rama was the great God on earch for a 
special purpose. Ravana was for him a very Rakshas 
as with ten heads and twenty shoulders ‘The account 
of the hero supernatural conquering monster 
extraordinary cannot pretend to be true nature. 
Raia is only man in his dealings with other -men, 
and there Kamban is quite true to nature. But in 
the tiell be^ore the Rakshasas he is a prodigy and 
Kamban piles hyperbole upon hyperbole. Bat it is 
tu be remembered that he closely follows the original 
in such affairs and that Vahniki is more responsible 
than our author, who, however, is bold enough to 
vary the plot ofthe original in some places which 
shall notice further on in the proper place. 


The darkeside of the picture :—An English mau 
vemarks that “the Tamil imitation never condescend: 
to be natural, much less prosaic, but is always elabo- 
rately rhetorical and ornate. It piles up epithet on 
epithet, simile on simile till the thought is obscured 
and the narrative interrupted und almost forgotten." 
This remark is of course true of the passages which? 
deseribe the march of imnies generally, 

e. yea, Sidim A, eenean 0, 


Balakandam, 


{һе vmsá 
Åc. of 
the deseriprion of the rainy scason 


in Kishkinda, and а very great part of the seats 
iud seenes of Sunderkanda, Ynthakanda of course 
a climax. But Namban was so munen at home 


with the kings when ct home and abroad that 
he was thoroughly familiar witb cand. accustomed 
te the confusion and Sreat array of the mi rch 
of the armies wlile ranging his exile through 
thick forests and large mountiuns and vast. countries, 
he saw nature his naked luxuriant beauty; his 
imagination was besides strong and so well 


developed that he could philuzophise and = moralise, 
be it whole day ithuvt 
getting tired. ‘The result is that i bit of a svory 


w tree or river, the 
gets 
entangled among the foliage ol his aeseripsiens aud 
musings on natu"e, and his work cannot be enjoye! 
but. bv advanced scholars who 


stand many hundred stanzas in one breath. 


vroad and nnder- 
Students 


who cannot in the e urse ef one lesson read] at least a 
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fifty stanzas cannot appreciate bim and they cannot 
be Ofnsidered competent to medd'e with the work; 
such soholtrs as can read and understand easily 
will find no monotony in persuing the Ramayan. 
Even in & prose versiun, Kamban can be appreciated 
ovly by those who read а; Inast a dozen pages at a 
time. 


Pedqnts appreriute “vhat are called Kambasutrams. 
With these weapens they puzzle and befool many 
scholars otherwise able. The mystery of these Kamba- 
sutrams is, "zat there, syntax is had. Unfold the pro- 
per syntex, lay bare the ellipses, and the matter l'es 
in а nutshell. Only the initiated are aware of these 
sutrams. Their Key is the only “Sesame” which 
can open these caverns: others will only be oats and 
barleys, Besides the sutras, there are also certain 
stanzas pointed out whose meaning, it is said, not 

‚опе scholar of the day understands. Such sutrams 
were not consciously composed by Kamban. Such 
problematic stanzas were not wilfully set in num- 
bers by Kamban. He never intended them to 
be gordian knots. He went on composing the 
Ramayan at such a headlong speed at the rate 
"of abont 3,000 linesa day that he probably paid 
‘very little attention in many places to bad syntax 
which creptin, unseen. Bvt he explained or untied 
these knots in his own time, and his explanations have 
been handed down from generation to generation. 
There їз also no indication that he revised and 
polished his work. 

l. CugLVAKESAVARAYA MODALIAR, М A. 
(To be continned. 


CORRESPONDENCE. 
To 
The Editor of the Sidi аша Deepika, 
Mad ies, 
Deak Six, 

Ín reference to the article “The Nature of the Divine 
Personality" which appeared im the Siddhanta Deepika 
for May, 1 Deg leave to :uake the following observations. 

Two »oirts are in. dispute i. the learned article. First 
цн fo {н дине Saguna and Nirguna, which of the two 
namely mie be said of God. Secondly ‘as to the delinition 
and meaning of the word Person. To-day | shall 
attempt to clear up the first question only 

| need rot say that the word * Person may be said of 
“Gol by analogy ouly not by identity, tiis пани "Person" 

being prima: Hy applied. lo man and pot to Gud We 
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say that man is u person, and to this word we connect a 
corresponding idea, which we likewise and by analogy 
npply to God. This word person is to be found in every 
language, and Sanskrit is no exception to the rule. Now, 
most Sanskrit scholars speak of man as Saguna, or endow- 
ed with qualities, and by that they mean to say he is a 
Person. Are they wrong in so-doing: We think not. For, 
the import of the term Guna is quality or accident ; hence 
N irgung m«ans want of properties, or also of good proper- 
ties (cfr. Colebrooke on the Philosophy of the Hindus 
page 258; Benfey Sanskrit Enghsh Dictionary ; Monier 
Williams. Rligíous thought ets. page 31.) 


That Sanskrit scholars are right in rendering the word 

Human Person" by Saguna, it may be thus proved. 
According to the Sankhyan theory, the same thing must 
be said of the individual soul or Purusha and of Prakriti 
since the same theory haa been applied to the evo- 
lution of matter as to the evolution of the soul. Pra- 
kriti in itself is a mere blind and dark force, nor, if left 
alone, does,it produce anything. In order that creation 
oe apparent, Prakriti must unite itself with the three 
Gunas-Satva, Rajas and Tumas. Thus Prakriti, fecun- 
dated as it were, by the three qualities, brings forth 
Budihi i.e, the inte'lect or intelligent perception; und 
next the faculty of self-consciousness or personality, 
called the I-maker Aham-kara. In like manner, Puru- 
sha in itself neither thinks, nor feels, nov is conscious. 
Itis when in compositiou with the three Gunas that 
Purrsha becomes Jiva or Jivatman the versonal soul or 
spirit. So far goes the Saukhysu theory. Nor is it 
wrong, if we take it iu its main features only. For, a per- 
son, in the common opinion of mankind is a being that 
lives, thinks, feels, and is self-conscious. Now all this 
stands to the sonl, as qualities or gunas stand to matter 
or prakeiti. As matter cannot exist without quantity and 
yet quantity is not matter, so also the human soul cannot 
exist without the faculty of thinking or mind, and yet 
mind is a faenlty of the soul, not. the soul itself. There- 
fore in regard to the human personality. Sagunu und not 
Nirguna is the word to be used, as а human хог] altogether 
devoid of qualities caunot exist, may it is in no way 
conceivable. However I do uot wish to be misunderstood. 
When ] render the word person by Saguna ‘I take the 
word m its original meaning с. e, endowed with proper- 
ties or qualities," without reference to the three specific 
Gunas-Satya, Rajas and ‘Tamas. These three specific 
gunas are the out-come of a philusophical system, which 
however good it may be, cunnot stand fully the test of 


n 


But when we speak of Almighty God, the thing turns 
out to bó a together. different. God ix infinitely simple 
namely, not only is oue. undivided Being, but indivisible. 
If we consider the immaterial хоп] of man alone, we lave 


———— s. 


а being not composed of substantial parts, and therefore 
- rightly called a simple substance. “Nevertheless even the 
woul is not exempt from all composition. It is "able to 
accidental composition. For, ites chgngesdle in regard to 
its thoughts and volitione, so that we can distinguish 
these and it, as cowpouent parts of a whole. Моге over 

the self-same faculties of the soul are qualities of the soul 
mot the soul itself, and we call them real or physical come 
‘Position. Мо во with God. In God neither of them exists, 

because no substantial or accidental composition is con- 
ceivable in the Divine Being. Indeed, how could it be ? 
An accident, Guna for" instance or quafity, is a per- 
fection or modification added to the nature of a substance. 
But to the nature of the divine substance no perfection 
or modification can be added. Any addition made conld 
not be the addition of anythiag 'self-existent, because 
what falls under the conception "of self-existence belongs 
to the Divine Nature itself. Nor again, could it be the 
addition of any tiing not self-extistent; because what is 
not self-existent cannot be found in the Divine Nature. 

Hence in God there are no accidents, no qualities; 
no properties, no Gunas whatsoever. Hence the 
Divine Mind does not need any determination from with- 
out to enable it *o know all truth, snd God's knowl:dge 
ie His substance. Hence God's Essence is to Him, by 
identity, intellect, object of thought, and mental represen- 
tetion ; so that God in His infinite simplicity is self-cons- 
cious, and His infinite simplicity ia self-conscious, and 
His infinite knowledge is attained by one all-ethhracing 
act of intuition End this one act is uothing else but the 
Divine Essence itself, just as the sun illumzaated itself by 
that very light with which it lightens up the-whole world” 
efr. B. Boedder S. 3., Natural Theology, page 92; 258— 
Therefore 1 answer to my learned opponent that (iod 
described by him at page 278 “аз the supporter aud 
apectator and seer, transcending both Prakriti and* Puru- 
sha and Gods and Ishwaras "is undoubtedly the true 
God, and as such can be called Nirguna Being according 
io the meaniug st«ted above. I canuot however agree 
with lim in the description of God as Nirguna, 
such as is found in the Gita, chapter IV. verses 5 чо 18, 
For in this chapter the Author of Gita follows the 
Vedanta theory according to which God is essentially 
devoid of qualities, inert, uuconscious, neither existent 
nor non-existent. This being, or rather Non-Beiny is 
the God of the Vedantists, and as such it is neither Saguna 
nor Nirguna. It is not Saguna, because, as it was said, 
such a Being, is essentially devoid of qualities; it is not 
Nirguna, because this supreme soul or spirit of the Uni- 
verse (Atman, afterwards called Brahman) does not 
enjoy a separate and independent existence, and it exists 
onlyin so far as it begins to exist in any objett, te think 
abont anything, or to be joyfal about anything, and it 

12 
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does во by associating itself with vhe power of Ma ana 
investing itself with three corporeal envelgpes. 1 геге- 


fore arguing against she Vedantists I should say that 
God is Saguna ї i. е. a Being endowed with qualities, which 
however are not really distinot from His Divina Essence 
and therefore God may berighty called in the sense of 
my learned opponent Nirguna Being. 

MANGALORE, ) 


July 3rd, 1898. j Їз. BARTOLY. s. J. 


REVIEW. 
THE LAY OF THE JEWELLED ANKLET.* 


A curious Tamil рбет called Silappathigaram : ‘the 
chapter of the Silambu’ (an anklet worn by dancers) 
—hollow and filled sometimes with pebbles, sometimes 
with choice gems, which give forth a tiokling sound, 
has long been known to a few Tamil scholars. It is 
in three books aud eighty cantos. 


This is an eleg, but comparatively little known 
composition, one of the five ancient Tamil poems, being 
а romantic story like ‘ The Lady of the Lake,’ and not 
rising Xo the dignity of an epic. It is often obscure 
sometimes very tedious ; but it is full of genius. 

The following is a specimen of its style. Itis the 
dedication of the first canto to the Sora king :— 
|. Praiso wc the Moon! Praise weyle Moon 

It affords griwe to the fair und spacious world, liko tue cool 


White umbrella. over the flagrant-flower-garlagded head "(ое the 
king). 

Praise wethe sey! Praise we the Sun? 

Like the chariot of the lord of Kaviri'et domain 

It wheels around Meru's golden heights. 

Praise we the vast crovp ' 

Like his grag: it pours down blessings on the world 

Begirt by the fearsome вен. 


3. Praise we the vacet соп! 


e * 
t Praise we fowery regan! Praise we Howery ecGAR! T 


16 uplitte itself. and spronds, and grow x together with his (tke 
king's) clan, 
Above all rhe world survounded by the swelling oceun's tide.’ 
Of this work a very complete edition has recently 
been published by that admirable 'l'amil "scholar, V. 
Swaminathaiyar, Tamil Pandit of the Kumbkakouzm 
College. (Madras 1892). 


The author was a prince of the Sera roya' family, 
hence often callee Seraman, who became an ascetic, 
and is commonly known as Ilunko-ddigal (ће young 
prince-ascetic). -T'he religion of the poem is a strange 

* Edited by V. Swaminathniyar, Madras, 1492. 


Ф The river Cavery. 
1 The capital at that time = Paumpattanam (See iny Nul. Lex.) 
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conf..-ion of Jainism Hindaism, ала pre-historic De- 
monism. 

There is an exhaustive commentary by Adiyarkka 
Nallar, ofwhom nothing more is known. 

The poem issdividec: into three hooks, which bear 
the title of Pugar (Kaveri-pattanam) Madura and 
Karur, „being the ohie‘ cities of the Sora, Pandiya 
and Sera kingdoms respectively. In Pugar there 
lived a merchant whose name was Macattuvan, who 
had a son с’ леа Kovalan, married to а most beautifal 
and excellent lady whose name was Катар. This 
young couple lived in a splendid palace, and had great 

‘stores of wealth, which tbe» employed in acts of piety 
aud beneficence. Unhappily there was a great festi- 
val held in Pugar in honourof Indra, which was wont 
to be celebrated with surpassing pomp by all the citi- 
zens. At this festival there appeared a female musi- 
cian and dancer of surpassing beaufy and accomplish- 
ments. This stranger diverted the affections of Kova- 
lan, and in hep society he squandered away the whole 
of his property. When he at length broke loose from 
her, and returned penniless to his patient wife, he 
“ound her worn away with sorrow and distress. Fill- 
Jed with compunction he resolved to leave. the city, 

“repair to Madura, and try to retrieve his fortunes. 
Kannagi, whose lovely character is exquisitely drawn, 
has an anklet (Silambu, filled with precious stones of 
grect-value, and with this, which she gives him, as his 
capital, he hopes to regain his lost fortune. She con- 
apts to ассошрапу him, and that very night, in the 
midnight darkness, they set forth unknown to any of 
their kindred ; ^nd, going along the north bank of the 
Kaveri, prgceeded westward till they reached a park- 
like eacJosure, where a number of Jain mendicants 
were performing penance ; aufongst these was an old 
њау whose name was Gaunthi, who, learning&hat they 
were on their way to the renowned Madura, resolved 
to accompany them, that she might hear the wonderful 
lessons of yirtue taught by the Madura sages. They 
preceeded onward till they reached Ar angam. near 
Tfichinepaly, where, in a boat, they passed over to 
the sqnthen bank of the, Kavéri and entered a thick- 
ét full o> blooming flower plants. Of course, every 
poftion ©” this history of their pjlgrimage is filled with 
descriptions and digressions..—sometimes very beauti- 
ful, and often not a little tedious «throwing light np- 
on the lfe of South India in the olden time. ~ 


The seownd book, which is ent'tlea ‘ Madura,’ relates 
how they passed on towards the rout... There а mes- 


senger fings them, ЕН Лет tidings ot the” stow 
which their sndden. Bisp rance had giyen to their 
kindred. Ву 4ћаё senger Kovalan sends suitable- 
greetings to his father and mother and all his relatives; 
They then passim till they. come to the river Узр, 
which they crosg on а raft, and arrive at the huts’ 
«me ascetics outsige the walls of Madufte. The nent 
motning, arising early, our merchant commits his wite 
to the care of Gaunthi. and after & touching farewell: 
(one of the gems of Tamil verse) proceeds to Madura 
to begin his commercial enterprise by disposing of the 
precious anklet. 


In the street of Madura he meets a company of 
goldsmiths, at the head of whom was the King’s head 
jeweller. To him Koyalan shows the jewelled anklet, 
and asks him to estimate its value. Now this jeweller 
was an arrant rogue, ‘and had recently made away-with 
a similat anket belonging to the Queen, and was 
fiving under daily apprebension that he might be cenli- 
ed to account whenever the precious trinket abeta’ 
be missed. To him, therefore, the sight of Kovitno'® 
treaSure suggested £ way of escape. Не. bade de 
stranger wait awhile until he should show the ankèt 
to the King, who might very probably purohsse ft = 
and then, making his way to the palace, exhibited, ith 
saying, $There is a thief, whom [ have detained yon- 
der, Añd on whom I found this anklet which: їз опе 
missing from. your Queen's;trinkets. The King eu- 
quired, and sound that an #klet was really missing ; 
and, blinded by the infüuedce of wnpropitious fate, 
bade his guards go and bring the thief. This king 
was called Nedun-Seriyan, and renowned far j justife ; 


' but alñs ! no one, least of all a despotic Asiatic sove- 


reign, is at all times wise. The guards went, and see- 
ing Kovalan, whom the goldsmith asseverated to be a 
thief, one of them despatched him with his sword. 


Soon th^ intelligence is brought to where his un- 
happy wife (the virfnous Kannagi) is awaiting his re- 
turn, and sherushes forth to the city, ‘making the 
streets resound with her cries. She finally: ‘finds her 
husband and embraces fis dead body, when he apens 
his eyes—restored foa moment to Tife—and after 
tendgrly bidding her awaif reunion, efóses them again, 
and is received into Paradise. She rushes away filled 
with fury, tears off one of her breasts, and flings it 
with curses over the guilty city; ‘apd t! then makes her 
way to the King. ‘ You have:sleí my husband'djaho 
said, * who never did wrong ov injustice. What gems 
were in your Queen's anklet ? forit mine are rabies.’ 
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Sq, saying she broke the agklet open and exhibited 
them to the King. ‘ Ah!’ cried he, * in my wife's ank- 
let were ouly pearls. I have slain an innocant man; 
und am I worthy to bea king’? Mey I this day perish!” 
So saying, he fell dead »t her feet. Kannagi, raging 
in her despair, cries Ороп the god of fire, who immedi- 
ately appears: “О viituous matron, Who hath wronged 
thee? The instant thine husoand was unjusffy 
slain, I had the command to consume the guilty’ — 
Slay not Brahmans, or the virtuous, or kihe, or 
women, or the aged, cr infants; but cossume the rest.’ 
So the conflagration raged till guilty Madura was 
wrapped in flames. ‘Then appeared the guardian god- 
dess of the city and thus addressed the raging widow : 
‘I am the goddess of this city. No king before this 
vas ever guilty of the least injasticc, and in thgs case 

will tell thee the secret of thy" snffering. Jn the town 
of Singapuram there was a king who slew a merchant 
named Sangamau, accused by опе Bhrathan of be- 
ingaspy His wife was called Nili, and she wander- 
ed long on the mountains, praying that he who had 
caused her grief might in another birth suffer as Бе 
had caused her husband to suffér. Kovalan wfs that 
Barathan, and was therefore born again as you know 
him, and has suffered for his crime committed in that 
former birth. On the fourteenth day from this thou 
shalt jofn thine husband. Thus comfortede Kannagi 
left Madura, "went to the mountain country, aua on the 
hill of Tiru-chenkunrru under a Vengei tree waited 
till, on the fourteenth day, Kovalan appeared iu a 
celestial body, and bore her away to Paradise. Here 
ends the story as connected with Madura. 

The last book connects the history with Vanji or 
Karur and is evidently composed to account for the 
worship of Kannagi, as it is now performed in a 
multitude of temples in the West. Her image is t? 
be géen with the lacerated bosom, und she is adored 
under the name of the ‘Chaste Matron Deity.’ The 
idea that any one cruelly wronged becomes after death 

powerful demon, inflicting sore calamities unless 
propitied, is at the very foundation of the super- 
stitious of the South and West, as indeed of all India. 
The people who dwelt around the hil upon which 
Kannagi went up in the chariot, forthwith instituted a 
solemn dance in honour of the newe Divinity, and 
hastened to inform their king, who came 4o the spot 
and erected an altar and ordained sacrifical rites. He 
then proceeded to the north, and after a variety of 
wild undertakiugs brought back ahnge sfone from 
the Himalayas. out of which the statue of the Demon- 
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ess was cui. ‘This worship is still paid. 16 is зай 
that the son of the king who ao cruelly m--dered 
Kovalan offered in sacrifice 1,000 goldsmiths ta: 
propitiate the Demoness, and instituted the Feast: 
still celebrated in her Fonour. 16 was only thea 
that the plague of d.ought was removed and the 
Pandyan land again became fertile. There are 
doubtless some grafos of historic truth here, and it 
would be very interesting to have the matter scientitie 
cally investigated. І 


~ ` 
fe V. ope, W.A.,D.D. 


NOTES AND COMMENTS. 


Says the Indian Social Reformer :— 


We have often hadoccasien to notice favourably the Siddhanta 
Deepika in these colamins. We аге glad to see that it has comple- 
ted ite first усаг, und we ¢ongratulate the conductors on the able 
way in which they nave been conducting the Magazine and wish 
them every success in the future. We must, however, take this 
occasion to warn them of the danger they ran in regard to the 
prime‘object of their magazine, by admitting translationa and 
commentaries on Sanskrit works in their pages, Their objrot 
seems to us to be the elucidation of moot points in Tamil sacred 
and philosophical literature. The facination of Sanskrit is э 
strong on even those who might be expected to feel поре of ‘it, 
that the Vedanta Sutras dre being regularly translated in the 
pagea of this magazine. We again any we regret the deviation. 
Not that we hold lightly the tseasnres of Sanskrit literature, bat 
we do not like the tendency everywhere to tread ita well-ltodden 
patlis. 7 


We аге grateful for our contemporary's тета, к= and 
quite appreciate his anxiety that we should not deviate 
from our devotion to the cause of Tami. But a reference 
to the first ramber of our Magazine where we sef forth 
‘Our Aims’ will show that A 
Sanskrib"works was not without our scope. In fact, in 


the | translation of vare 


the short memorandum which we originally circulated to 
onr friends, Srikanta's great work was expressly inéluded 
init. About Srikanta's work, itsilf, by an irony of fate 
which we cou!d not understand, it has been, left unnoticed 
by every European Scholar of note, though, Indian Scho- 
lars admit that it is the most ancient commentary on the 
Vedanta Sutras now extant. This is the commentary 
followed by all the Tamil people, and this far. will serve 
to explain what was meaut by Vedanta, which is approv- 
ingly, alluded to and distinguished at the.same time from 
Siddhanta, in ramil works and to explain that leaven 

Bré&minism in the Tar i| race. The translation of this 
wok will, we ar: sure, throw further historical light on 
the much debated question, whether Saukasa's interpreta- 
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боп of the Vedan is the correct andewncient one 
tha of other › The followigg quotation from 
. Pd: Dueagen will'show to what extremes enthusiasts 
of Sankara's school can go. Say she,¢‘It is true that even 
here, in the sanctuary of Vedantic metaphysics, the realis- 
io tendenciés, natural,to man, have penetrated, prod ucing 
she misinterpreting variations of Sankara's Advaita known 
under the name of Vish'stádvaita, Dvaita, Siddhádvaita 
of Bamanuja, Madhava, Vallabba, but India till now has 
not been seduced by their voices." The italics are ours, 
if thastatement is trae, Srikanta must have attempt- 
the impossible. We willexamine the learned Gerinan 
Doctor's figures as regards the numerical following of each 
school later on. 
е 


а +e 

Мк regret very moch that the Hon'ble Justicè 
М. б. Ranade’s proposition before the Committee cf the 
Bombay University Senate ig ve the recognition of the 
vernaculars should not have been carried, by the mere 
casting vote of the chairman. 


A Reverexw Doctor observed at the meeting that the 
_dady of vernaculars should be encouraged and voted 
against the proposition. How does he hope to achieve 
hia object when no body thinks the study of the vernacu- 
lar of any use to him to pass his exanization and earn 
a living ? * 

.". 

Акотнев Hon'ble Gentleman preferred the classies: to 
the vernacul The question is not one of individual 
fjste nor. of comparative merit of two languages und 
kteratures. The real question is as Mr. J. Kapadia put 
itto make the vernacular a proper and Sitting vehicle for 
conveying and.spreading Western knowledge and Western 
cul$gre among the masses. 

„* 

Ona of the arguments adduced against the recognition 
of vernaculars is, that it docs not want encouragement. 
antthat there % already а good vernacular literature in 
it and"schélars well versed! This suicidal argument 
would involve and require the non-recofnition of every 
popular language. ч^пгоренп or Indian. 

m" 

To the credit of the Madras University and Government 
be it said. every onc of the chier vernaculars o£ the Presi- 
dency have been reco, nized from the beginning and we are 
now eagaged in agitating for w Пич ег extension. Only 
the examinations and rules instituted by the late Director 
of Public Instruction revolntionized the mode of non-colle- 
giate education obtaining in the Presideney before his 
time to aconsiderable extent. 


* 


+ 

And the vesult of this has been. sis was well pointed out 
by our o!l Professor, а high educational authority. the 
alinost tot.’ abolition of the purely indigenous vernacular 
schools, thereby taking the bread out of the hands of the 
old clasa of Лг paudits; and whotbad around him the 
nick of his pupils to impart the kr owledze of. the higher 
depurtmente of vernaculin literature. With the loss. of 
all hope of securing a Goverumen. situation, have vanish- 
rd also all the chances of pursuing а pur; vernacular edu- 


i * 
cation. TON 


Tt has panied us to see some of the old class of pundits 
literally sterve, those who ‘had not the good fortune “to 
secure в Munshi's plac@in an English school, or felt it 
infra dig "о accept such a place. These men iu the olden 
days would have had rich pupils and patrons to help them 
and to appreciate therr labours. In а few years, we are 
quite sure we wov!d have seen the last o? the race, which 
Heaven forbid somehow. 


Оск contemporary of the udian Social Reformer 
(following the Madras Mail) would uot admit that the 
system of edncaeior has any thing te do with the decadence 
of Tamil literature, but would trace it to the peculiar 
Social conditions prevailing in Southern India, namely 
that the literary class, the Brahmins. have never owned. 
though they had adopted, the vernacnlars as their mother 
tongue. He asks also how many Tamil classics are the 
work of Bralimins. ‘The reason and the *qnestion contliet 
arhong*hemselves. 1f the Brahmins are the sole literate 
class, and some only of the Tamil works were written by 
the Brahmins, how does he account for the mass of Tamil 
literature з acier* and modern that is now extant? Of 
cenrse this results from forgetting that Brahmins have 
not been the only literary class in Southern India and 
that most of the old indigenous schools and learning 
were in the hands of non-Brahinins, who number of 
courseznore than 90 per wnt of the popnlation. It might be 
quite true that the Brahmins who never owned the 
Tamil aud who therefore had very few authors among 
them completely Бетал to neglect the vernaculars, but 
the question remains why did the l'amilians themselves 
neglect their own mother tongue? We wish we could 
get an exp.anation from our contemporary for thia pheno- 
menour He cant say that they have all begun to sindy 
Sanskrit. 


Bur we dave say even this cannut but be more thau 
partially true, The traditions of the Tamil langoage азе 
always most yvvatefully connected with the Brahmins. 
That Arch-Bralmin Agastaya was almost the founder of 
the Tamil liftratuve. aml he had a large number of Brah- 
min pupils, and some of the greatest of Tamil writers 
such as Tolkappiyan and others. They were most nune- 
rous among the pocts of the Sangam. Narkicar, Кайа. 
Sambanthar, Manikha VachakorSundararand Rachiappa. 
Vn] Nandi, балара, Галине арат, Nachinarkiniyar 
were some of the most able vielders of the Tamil langue 
ind no move revered mines ire to be found Siroushiou 
the Tamil country. The fact however cannot be ienored 
in the present day that Tamil is vot so much. stadied for 
its own sake and Sanskrit has become a ureater favourite 
to than ever. 
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TRANSLATIONS. 
THE VXEDA'NTA-SU'TRAS WITH S'RUKANTHA 
BHA'SHYA. 


(Continued from page 30.) 


(Objection;:—lf it be held that it is;Brahman men- 
tioned in the opening passage who is spoken of as 
manomaya etc., the reference to jiva who is mentioned 
incidentally would serve no purpose. 


(Answer) The Sütrakára says :— 


And because of the appropriateness of the qualities 
intended to be taught. (I. 1122.) 

Since the qualities intended to be taught,—namely, 
that He is of unfailing will, that from Him all desires 
proceed,—can be applied only to Brahman, He alone 
is the object to be worshipped. And jiva who is 
incidentally mentioned is the worshipper, there being 
a necessity for the supply of that factor to complete 
the injunction. 


13 


Adhikarana. 2. 

In the last adhikarana it has been shewn that jiva 
in general cannot be an object of worship bus that 
he can be only a worshipper. Now again, the next 
section proceeds to establish that even Narayana, һо 
is the upádànz. or material cause of the Hiranyagar- 
bha, the aggregate of all jivas, is опфу a worhipper of 
Brahman who is above all universe, but sot an object 
of worship. 

Owing to incongruity, the embodied is not (meant) (I. ii. 3). 

The passage which forms the subject of discussion 
here occurs in the Mahopinishad : 


“The Lord of the universe, the A’tinan, the I's'vara, 
the Eternal, the Good, the Indestructib] , Narayana, 
the Great опе who was to be known, and sc on. ~ 

Here a doubt arises as to whether it is the embodied 
entity, or the Parames'vara, or some one cls¢, who ів 
spoken of as Narayana and described as the Lérd of 
the universe and so on. 

(Pérvapaksha):~.-It is Narayana, the embodied entity, 
who is spoken of as the Lord of the univérse, firstly 
because Narayana,.the embodied entity, is repeated 
as ће subjec*, of whom thousand-headedness etc. are 
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to be -edicated, in t^e section begimning with. “The 
thousand-hended Deity,” * secondly because of his 
characteristic marks—such as lying in the ocean— 
spoken of iu the section’; thirdly because of the use 
of the synonymous terms, Achyuta, Hari applicable to 
him alone. 

Siddhánta, however, maintains that itis Mahes'vara, 
the Supreme “Lord, the A’tman of Narayana—How? 
Вескиве such attributes of Parames'vara as the lord- 
ship of the whole universe cannot be applied to any 
other being such as Narayana. Lordship ofthe whole 
uviverse is predicated of the Parames'va:a alone by 
vepetition in the words “to Him Who is the Lord of 
cattle, the Lord of trees, the Lord of the worlds.. 

I salute.” f That no other being than Rudra is the 
Lord of the universe is declared by the following 
passnge : 


“ One verily is Rudra,—they are not fora second,— 
who rules these worlds by the powers of ruling” $ 


And the s'ruti ** Rudra 15 high above the universe’’$ 
teaches that it is Rudra who is high above the uni- 
varse. Wherefore it is but right to say that the Being 
ipoken of as the Lord of the universe is the Parames'- 
vara, the A’éman of Narayana. 


(Objection):—To speak of Him as the Self of Nara- 
yana is to imply that Paxames’vara is the Antarydmin 
от the luner Regulator of Narayana: which is not 
right. [n the words “ Narayana is the Supreme Brah- 
mu" the snti declares that Narayana is the 
Supreme Brobman, Then the passage beginning with 
“like unto the lotus-bud” speaks of Pittusha as located 
in the heart-lotus; then jiva is described in the pas- 
sage beginning with “in its midst is the tame of 
fire’, ana then im the words.“in the middle of that 
Hame is the Peramutinau established,” Narayana is 
spoken of as the Paramátinan, as the Antaryimin or 
Inner Regulator of the jiva. ‘Thus, we sce that He 
(Narayana) is the “object of worship. The passage 
* He is Broluna, He is Siva” and so on ‘declares tbat 
Вапа, Sava and other. beings are His vibhütis or 
glorions emanations. “Wherefore Narzyana Himself 
is the L "Tof the universe, the very Supreme Brah- 
man and is to be worshipped as the Antaryámin or 
Tuner Regulator of jivas. It is cherefore unjust to 


* Mahanarayana Upanishad. 

t Taittiripya—Samhita 4—5. 

$ S'vetàsvatara Upanishad 3—2. 
$ Maha. Upa.10, 
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hold that the Parames’vara is Nàr&yana's A’tman, cad 
that as such He із ab$ve Narayana and to be worship- 
ped by bim. 
In reply the SütraK&ra ѕауѕ:— 
Because of their mention es the object, and the 
agent. (I. ii. 4^ 

“There, th» Parvadies'vara and Narayana are men- 
tioned respectively as the worshipped and the worship- 
per, as the object and the agent.— Bow ?—The passage 
“like unto the lotus-bud” describes the heart of 
Narayana who has been just spoken of; and the 
passage “ Paramatman is established” declares that 
the Parames’vara who is himself the Paramatman is 
the object of worship as dwelling within Náráyana. 
Thus, Narayana is spoken of as the agent, as the 
worshipper; and Parames'vara as the object, as worthy 
of being worshipped. Wherefore the Paramátmán who 
is to be wagshipped is some being other than Narayana. 
The passage “He is Brahma, He is S'iva" aud so on 
teaches that Parames'vara manifests His own glory in 
the form of the universe comprising Brahma, Vishnu, 
Rudra, Indra and thé like. Though Vishnu is not 
mentioned here (as the Parames’vara’s vibhüti), He is 
mentioned as such in tho Kaivalya Upanishad. After 
speaking of tbe heart-lotus, the upanishad says: 


* Him Whose help-mate is Uma, who is tlie Supreme 
Lord, who is Mighty, Three-eved, Dérk-necked and 
serene ; having meditated thus, the sage reaches Him 
who is the womb of all beings, the witness of all, 
transcending Tamas. He is Brahma, He is S'iva, He 
is Indra, He the Indestructible, tho Supreme, the 
self-luminons- He Himself is Vishnu, He is Pana, 
He is Tima “ He is Fire, He the Moon,” and so on. 

The same principle should be applied here. The 
following passage from the Atharva-upsnishad should 
also be taken into consideration / 

“That Lord who is Known Rudia, Но is Bhüh, 
Dhuvah, Suyah as well as he who is known as Вга) ; 
to Him we bow. ‘That Lord who is known as Rudra, 
Ife is Bhuh, Bluvah, Snvah as well as he who is 
known as Vishnu to Him we bow. That Lord......... 
as well as he who 15 known as Mahes'vara;............ 


and so on 


The omission of Vishnu between Brahma aud S'iva 
in the passage quoted from Mahopanishad is to be 
accounted for by the fact that Vishnu has been 
spoken of as the worshipper. Hence no mutual con- 
tradiction among these passages. 
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(Objection) :—The Being (Purusha) spoken of in 
the Purusha-sükta which begin; with '''lhousaud- 
headed is Purusha" is said to be endued with a world 
forming a part of Himself, as declared in the s'ruti 
“ A foot of His do all these creatures form." The same 
Being is treated of here—in the passage under dis- 
cussion—under the name “Nar‘yana.” The same 
Being is designated by the name Braliman in the 
passage “Narayana. is the Supreme Brahman” 
Indeed it is Brahman who is to be worshipped by 
all. How can it be that such a Being is the worship- 
per of another ? 

The Sitrakara answers the objection as follows 


Owing to the specific word (I. ii. 5). 

The specific text “Brahman is above Narayana” 
declares that Brahman is higher than XNáráyana. 
Wherefore the Supreme Brahman who is distinct from 
Narayana is to be worshipped, inasmucl. as tue Para- 
brahman Himself puts on the form of the thousand- 
headed Purusha and forms the upadana or material 
cause of tne universe. In II. 23 we sball show that 
Narayana, having Parabrahman for his A'tmaa or 
the Impeller, assumes the form of the universe. 

The sitrakara adduces another sort of evidenco 
to prove that Narayana is an upasaka or worshipper : 

And because of smriti. (I. ii. 6). 

From the following passage of the smriti, 

“Having thas spoken, then, O King, Hari, the 
great Lord of Yoga, showed to the son of 
Pritha the Supreme Form of I’s'vara.”* 

it is evident that Narayana, the great Master of 
Yoga is engaged in Yoga or samadhi, i. ¢., in the 
contemplation of Parames'vara, the Supieme Lord. 
Bearing on this subjecs there is the following spcech 
of the Parames’ vara addressed to As'vattháman: 
І am duly worshipped; by Krishna who is 
nnwearied in action; therefore none else exists 
who is dearer to me аъ Krishna.” 


Wherefore the Supreme Brahman who 
worshipped is different from Narayana, 


to be 


The sitrakara again raises an objection and refutes 
it: 

If (you hold it is) not (so) because of His having a smell 
abode and being so designated, (we say) no; He is so 
(designated) because He is to be worshipped; and 
He is like a'ka's'a. (I. ii. 7). 

(Objection : The Being here spoken of cannot be the 
Parames'vara who is all-pervading, since the former 
3 Bhagovsdgitå. 11-9. 


is described in the fcllowing passnge as dwelling with- 
in the small Вале of бге and so having a ылай 
restiug-ground and is denoted by terms implying 
smallpess 


“These is (a strenk of light) which is as fine as 
the bristle ofa Nivara grain, which is yellow in colour, 
the standard of things that are fine : Within" that 
flame does Paramátman abide? 


(Answer):—Not so. He is so designated because 
He is here described as an object of worship. Not 
that He is small in himself ; for it» requires no proof 
that He is infinite in Himself, like the akiis’a which 
when conditioned b? an upadhi such as a jar f$ said 
to be:small,and which is said to be infinite when 
regarded in itself. Hence no inconsistency. 


Again the sitrakara raises an objection and answers 
ib: 

If (you say that this) necessitates enjoyment, (we say) 
no, because there is a difference. (1. ii. C). 

(Objection): It's the same Being spoken of as high- 
er than Narayana and therefore as the object of 
worship is the Being described as “ Honest and True, 
the Supreme Brahman, the Purusha dark and brown, 
whose semen is held above, of divers eyes"* and so on; 
Here the Parabrahman is described as dark ande 
brown because of His heing tinged with Maya, the 
Supreme S'akti or Power; He is described as one 
‘whose semen ix held above’ because of His having Fire 
for His semen: He is ‘of divers eyes becanse of His 
having three eyes: He is Purusha beoause Ho kes 
in the lotns of Dahara, the àkás'a inthe heart ; „Це. 18 
“ Honest and True” because in him there is no ina 
consistency between speech and thought. Wherefore 
as possessed of a form containing thre eyes, ete. 
He is subject to enjoyment of plensures und pains 
pertaining to the body. 

(Ansicer) :—No, because there is a difference. There 
exists, indeed, a difference between Brabmau’s bod 
and the bodies of jivas, which latter are meant for fhe 
enjoyment of pleasure and the suffering of pain ; dor, 
He has assumed the body at His own  wil', whereas 
their bodies have been brought into existence by their 
respective Karma. Wherefore the s'ruti .sescribés 
Parames'vara as “ free from sin, free from old ave, 
free from death and grief, from hunger and thirst, 
desiring nothing bat what He ought to desire, and 
imagining nothing bat what He e ought to imagine,"t 


* Mahon:-rayana Upanishad Il- 
+ Chhandogya-Upenishad 8-7. 
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aud jhus devoid of th8 attributes - vertaimng to the 


bod, “of a saansarin. But not во 1 ] 
Therefore it is that in the passagés hke 
fect limbs He is many-formed and fierce,”*the Para- 
mes’ vara’s voluntarily assifiged forms of great beauty 
—the divine ferms which are free from sin, old age 
death, grief and so on—are declared to be perfect and 
eternal... Wherefore, the Parabraliman, the Supreme 
Lord, being different from jiva, He cangot be tinged 
with any of the defects pertaining to the body. The 
Upakrama vid other test-passages point to the con- 
clusion that the divers-eyed Bralinan is the highest 
of all and is the Being who ought to be worshipped. 
in the Upakrawa өг opening passage 
beginning with “ Snbtler than the subtle,” t the 
Lord has been described to be a very glorious being, 
as dwelling in the caves of the hearts of all creatures, 
.as also being cognized bv that person who, by the 
great Grace of the Lord, has been freed from all grief. 
Again in tife passage “the seven prinas arise from 
Him” the suma Being evdued with the Supreme Sakti 
is described as the upádána or material cause of the 
universe which is composed of prana etc. Thentin the 
rassage, “ That great хаце, Radra, who was the first, 
before all yods, above all universe, saw the Hiranya- 
garbha being born,’ He is referred to as the cause, 
as being above all universe, as being omniscient, as 
being the generator of {Йе Hiranyagarbha, the first of 
all emanations. The same Being, dwelling in the 
cuve of the Supreme A'kás'a, is described to be attain- 
we аз the Supreme [Immortal Being by those aspirants 
who perforn» all acts without longing for fruits, who 
know the drift of the Vedanta, who have subdued 
theiy senses. Then as the question arises as to the 
way by which to reach Him, contemplation in Dahara 
is recominended. There it haf Veen said—but only in a 
general way—that the Beingswho dwells in the lotus 
of Dakarwought to be worshipped. Then the ques- 
tion arising as to who that Being is, the s'ruti says 
that it is He who is the Supreme Being called Maha- 
deva. Then again the question arises as to what His 
form is ; and in answer to this question the s'ruti con- 
cludes by saying that He is possessed of a form con- 
taining wivers eyes and soon. Nàriyana who is in- 
cidentally mentioned in the chapter feferred to should 
be constrnéd as the worshipper, on the principle ex- 
—plained in the preceding adhikasaria. Though all 


E P E —— ———-- 


2 w^ 
з jiva, the samsárin. 
“with per- 


To explain 


* Rik-Samhita 2-7-17, 
+ Mahanarafana-Upanishad 10, 
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have to worship Parames'vara, Nâiâyana is specially 
inentioned here, because he is the highest of the wor- 
shippert. We can justify the description of Narayana 
here by Brahwan’s*atfnibutes.—reg»rding Máráyana 
the worshipperas not distinct fyom the divers-eyed 
Brahman, the object of worsltip,—oh the ground that it 
ig a description of Narayana who is the up&dàna or 
magerial cause of the universe and who is ensouled by 
Him .the Supreme Brahman. 


AdhiKkaranh.. 3. 
(He is) the Devourer, because of the mention of the moving 
and the unmoving. (I. ii. 9.) 
'The passage which із to be discussed here occurs in 
the Kathopanishad and reads as follqws :— 
“Who then knows where He is, He to whom the 
Brahmanas aud Kshatriyas are (as it were) but 
food, and death itself a condiment ???* 


Here a" doubt arises as to whether the Being who ir 
described as the devourer of the whole universe of 
sentient and insentient existence—which is referred 
to b» the mention ob Br&áhmanas and Kshatriyas and 
which forms asit were a morsel of food mixed with 
the condiment of death—is the Parames'vara or some 
other being. 


( Pérvepaksha] :-—The highly Merciful and all- 
Gracfohs Being cannot be the devourcr of all. It js 
cruel to put оп end to other's lives. Anger is the 
sprout from which springs up the act of cruelty. The 
root of anger whiclt is an evil passion is none other 
than Moha or delusion. The cause of delusion which 
is the source of all destruction is Tamas. Wherefore 
the дсуопгег of all is a Тётаѕіс Being. Тётаѕіс 
nature consists in being devoid of all light, the light 
of knowledge etc. being eushrouded by Tamas, the 
darkness of ignorance. To speak of Brahman as the 
destroyer of all is to attribute ignorance, darkness, 
delusion, abger and other cvil qualities to Him who is 
ever pure, who is the repository of unmixed'good, who 
is free from all taint’of samséra. Then such attributes 
as omniscience and ever-contentedness, which hae 
been conclusively shown to form the characteristic 
marks of His essential nature, would be meaningless. 
Therefore some other being distinct from Brahma 
and posse.sed of the attributes rpferred to must be 
the destroyer. 

(Siddhinta) :—1t is Brahman who is spoken of-as 
the all-destroyer.— Why ?—Because of the mentionw 

> Kathopanishad, 2-25. | 
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the moving and the unmoving. As tothe contention 
(абу is not right to regard Brahman аз the devonrer 
of the whole universe of moving and unmoving objects, 
we say that that very descripzon marks the charac- 
teristic n:ture of Brahman, inasmuch asa Jiva who is 
of limited powers has aot got the power of destroying 
all the moving and unmoviug objects. “To that 
Destroyer, to that great Devoure., I bow," thus is 
Parames'vara described in the Atharvas'iras astne 
all-destroyer never .s a Jiva sc spoken of. “ Who 
all these worlds sacrificed," * „hus Brahman is des- 
cribed as offering all the worlds as au oblation in 
the fire of His own Light. A Jiva who is classed as 
au oblation can never possess this power. When the 
Nupreme Lord remains alone, having absorbed into 
Himself the whole universe, everything other than 
Himself, moving or uumoving, sentient or insentient, 
then ali luminaries such as the sun aud the moon being 
absent, all division of time into day anc nigut being 
done away with, all forms and names having disap- 
peared, all this universe remains as mere Tamas 
(darkness), there being no perception of gross and 
хое objects, of men, Devas, or other beings. Hven 
then remains He alone, the Supreme Lord, of infinite 
Light, the Witness of all. Accordingly the s'ruti says, 

© When the light bas risen, there is no day, no night 
neither existence nor non-existence ; 
there.” t 

Here the words “neither existence ior non-exis- 
tence” do not preclude even the bare existence of Jiva 
aud bondage—of pas'n und рїз'а Spoken of as evis- 
tence and non-existence, — but they only indicate that 
these are not gross enough to be invested with distinct 
forme and spoken of by distinct names. 


S'iva lone is 


Ol jection :—Despite the existence of the ever-lumi- 
nous S'iva, the Supreme Brahman. how can the nni- 
verse ne mere darkness ? 

Answer :—No. How can it detract from the self- 
linninous S'iva, the all-witness* There can be no 
perception of the universe by Jivas whose body and 
senses are powerless with regard to sense-objects 
which, as having then no forms nor names, are bevond 
perception, while theire faculty of spiritual wisdom 
(Mna) is overpowered by original sin (mala). Even 
the self-Iaminous Міха does not perceive (the uri- 
verse) 
Supreme Sashupti or Sleep, when there is no cogni- 


as before. Wherefore this grand state of 


* Rik-Sumhità. 3-16. 
+ S'vctn, Up. I8, 
14 


sing whatever of created existence in any particular 
aspect of its manifestation is spoken of as Tamas. Ac- 
cordingly the suriti says : 


“his was mere Darkness, unknown, without any 
characteristic murks."* 


Siva is said to have existed alone, possessed of 
the potency of the universe, of sentient and insentient 
existence in its subtlest form, undistinguishable by 
name or form. Again, at the time of creation He 
manifests His Primal S'akti or Energy and then creates 
from out of Himself and brings intc manifestation all 
sentient and insentiert beings,—each with its own 
forin and name—by His own mere thought, without 
having recourse to ап extcrnal material cause. Hence 
the saying of the learned: 

“ The Deity, the self-conscious A’tman, brings, like 

a Yogin, the whole existence which lies within, 
into mauifestation without, by means of His will 
({Ichchha), without an upadana or material cause." 


Objection :—M*ri and Purusha are spokeu of as 
the up&dàna or material cause іп the tollowing pas- 
sages of the s'rati : 


“Let him know Maya to be Prakriti and the Pos- 
sessor of Méya to be the Mahes'vara "t 
“From Him Viraj was born." 


How caa it be said that no upadina or material 
cause existed ? 


Answer :—True. In the production of ajar Ly а 
potter, the clod of earth is found to be distinct from 
the body oi the potter and із the material cause or 
the jar ; not so, however, is Màyá and the iike—which 
are held to be the upádána of the universe—found to 
exist distinct fro.n the Parames'vara, inas:nuch as it 
is from outof the Parames'vara Himself who puts oa 
the form of Maya that the universe is evolved. Hence 
no incongruity. Wherefore the Supreme Purnsha 
Himself whose subtle Méyi has no independent exis- 
tence apart from Himself, is saic to be also the 
upadana or material cause of the universe. 
ingly the Atharvas'ikh says 


Accord- 


Whatever has to be contemplated, let him con- 
template it аз ће Lord. Brahma, Vishnu, ийг, 
Iudra,—all these are born as well as all the sense- 
organs and the elements of matter. The Cause of 
causes is not а cantemplutor. Оп the other hand, th» 


е Mrnu-Smriti. 1-5. 
f S'vetas’vatarn-Up. 4-10, 
t Purushi.-Sukta, 
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Cause is ever to be qontemplated, He wifo is endued 
wit} every kind of power, the Lord of all, the source 
of all Good'abiding in the middig of Laght.” 


Thus, where all beings undergo dissolutem, thence 
only is the origin of all beines, and theefoce so long 
as these beings which ave infinite in number are held 
in dissolution, they «bide there aione, in S'iva, of 
infinite, potencies (Saktis). So itis S'ivu, the all- 
destroyer is the Being denoted by tho, word * Brah- 
man.’ 

As to the contemtion that, because destruction is 
an act of cruelty, Brahman becomes tinged with 
anger, the cause of the cruel act, aud other evil qnali- 
ties, we merely answer tnat this contention earises 
from absence of enquiry the quality of 'Fainas, which 
is the root of anger and other evil. passions, being au» 
attribute of Prakriti. Asto the Parames’vara being 
above all darkness, the divine s'rnti itself is the 
authority which szys, 


“Uma being His help-mate, the Supreme Lord,... 
: the Witness of all, above Tamas 
(darkness)."* 
The Puranic saying given below also declares that 
the Parames'vara is ever possessed of Jfüina etc. 
which prevent delnsion and other like sources of evil 


* Kuowledge, indiffeyence to worldly objects, lordiy 
power, austerity, truth, forgiveness, furtitude, 
ereativeepower, spiritua! wisdom, and masterv— 
‘these ten ever exist undiminished in S‘ankara,” 

The Purana says also 

“He whose pure unfailing intelligence comprebends 

, all objects of knowledge; Hw is a youth who 
delight in the joy arising from the taustiņu of 
the nectar oY His own'‘S'akti.’’ 


It is indeed the Paraines’ vata of infinite glory who, 
desirous to create, resorts to His own S'akti,--to His 
Maya, to His Wilk ‘Ichehhal,—with a v 


lew to become 


* Kaifalys Upanishad. 
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the wanifold universe, said in the s'ruti, ^ He 
desired, may I become many.” Then, аё the s‘ruti ays 
* He brooded over Himself,’* He thinks of the 
materials, byewhich te bring intó exmtence bodies 
suited to the differ€ut Jivas according to their respec- 
tive Karma, by His power of knowledge {Јлапахакы) 
spoken of as tapas (penance) in the этап. And 
having thus broodéd, He ronses into being the whole 
pifnorama of the universe on the wall of Maye or 
[chchhás'akti by reserting to hi®K riyàs'akti. which is 
quite capablg of accomplishing all that He has thought 
in. the following passage, “Me 


of, as declared 


created all this.’* ‘Then, as che s'rnti says, ** 1aving 
created it, He eutered into the same," * He enters 
whole creation, aud in association with these 
three Макы He 


cinding пе three Mirtis- thethreeembodied inanil'esti- 


the 


becomes the wh%le universe 


tions of the Lord аз caused by the three gunas satra, 
ra jus wi Fames —and other beings. So, who here 


van gauge the greatness of the omnipotent and 


omniscient Siva 
the all-destrover is the Pavames' vara, 


Wherefore we may conclnde that 


And because of the context (1. ii. 10.) 

The passage under discussion occurs in a section 
devoted to Parames'vara, as the following texts in the 
same section show 

"Ac wise who knows the A'ünan. as vreat and 

omnipresent does never grieve, ”* 

“Phat A'anan cannot be gained by the Veda.” 


` " " js oa " 

For the foregoing reason also iz is evident that the 

all-destroyer is the Supreme Brahman, the Parames’- 
vara, and none else, 


А. Man’ ўрта s'a^srtr gs. А. 


(Tobe continue. j 


* "Tainririva-Cpanishiel! 2 6. 


*Rutha-Upanislad 2—22. 22. 
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SIVAGNANA SIDDHIAR 
oF 
ARUL NANDI SIVA CHARIAR. 


(Continued from page 35).) 


Maya\api’s REFUTATION. 


7. How do you make out that tho world is 
Nirvachana? Can any fool talk of a thing which is 
existing and not existing at the same time? If it 
has an orgin, then it .nust have nn existence. If it 
does not exist, it will never come into being. When 
we, however, ordinarily speak of its non-existence, we 
simply refer to its resolution intc its 
primordial cause. - 


invisible 


8. If you say that God and the world bear some 
resemblance to each other though different like the 
Shell and silver, then we may mistake the world also 
to be God or an illusion. If you say that Maya was 
only real when we mistook it for God but became 
unreal when we saw otherwise, this cannot be. The 
world in spite of its changes remains unchangeable. 
Earth cannot become air or fire vice versa. So the 
world is real both in Vyavakara and Páramartha. 

9. If you state that the false world arises out of 
Brahm as the threads which came ont of the spider, 
then it must follow that (the changeless and form- 
less) Intelligence becomes changed and formed into 


8. The argument contained in this verse is morr pithily express. 
‘ed in the following coaplet. 

" (gaQurx hopes Cs syudulss 
gourgo Og ary Ou dr Cop." 

* If both things exist, then will arise illusion; 
Not, when one slone exists." 

For un illusion to be called an illusion, there muet be a reality 
underneath the illusion. When all are illusions, the dividing line 
between an illusion and a reality is destroyed, und the illusion it- 
self becomes ә reality. So it ів that the Mayavadi isable to perform 
the remarkable somersault, that while he loses no moment, 1.0 oppor- 
tunity to call everything but his Egoism—we beg pardon. -his Ego 
to be false, he is as much rooted to the things of this earth ав auy- 
body else. 

9. These two quoted by Gnanapragasar contain the sume argu- 
menta in simpler language. 

“Dowd groCuine seours Bou er бет. 

wees отвез Geo." 

“If ae web from spider, from God the wo.ld appear, 
Bin is present in God, it is clear.” 

Bates eum agwi шга 9 ву? 

(gé 75 u—sereniQw; 

** If not, the achit world will not from God arise 

As cloth from mud you can't in any way surprise.” 


the visible world and corrupted and deluded. If 
you reply that the spider is not caught ithe 
toils of its own web; but, (theu the change would 
otherwise be impossible), as no cloth can come ont of 
mud. 


10. You say th: t God manifests Hirself in differ- 
ent bodies. If God, is so present, then why does He 
not manifest Himself when’ the «body undergoes 
various avasthas, such as Swapna, Sushupti, &c., (or 
in dead bodies). If you explain, that it is во, ss 
manas and other karanas are not асите, then, it must 
be, that either God became non-intolligent at times, 
or with all His presence, the senses became deed. 


117 You assert that Brahman is present in these 
bodies, witliout any attachment. Yet this Brahman, 
would not leave the body even when it becomes 


Of course, some belonging to tbis school, possessed of a 'sharp 
intellect aud bold underetanding’ do not pause to assert the identi_ 
ty of God and Maya, but we need not be forced into wuch absurdity 
if we understand the-simnile aright. The Mayavadi understands the 
spider to prodnce the web which did not exist before or to produce 
from the same substance ae itaclf. If, however, we distinguish the 
spider into its life principle, thc being with intelligence, volition, 
judgment &c., and ite body, from the shapeless secretiona of which 
the beautiful web is designed, no better simile can be thought ont 
for describing God's creation of the world. The world.aud creatures 
stand to God as the body to the soul. From out of Hie body, from" 
out of the shapeless Maya, He wills that these worlds should arise. 
Tbe intelligence and design apparent in creation is all his own and 
сап no more be due to Maya, than the beauty and design ат] judg. 
ment displayed in the web сап that of the web itself.” The 
material of the web was neither non-existent before nor after. And 
it cannot be „aid to be of the same nature as the Wpider'a life-pta- 
ciple. So all this material cause of thie world was nejther non-exist- 
ent beforo nor after and cennot be of the same nature as God's 
But ав in popular language we slways identify the soul and body 
together, our poets and philosophers always sing of the identity of 
the worlds and God ; thougb they at the same time take care to 
assert their differonce. Ever the insignificait spider hasa purpose 
in naking ita weh; but by denying the existence of the separate 
soula, Mayavadi’s would deny tò God that Не has any purpcse jin 
creating aud resolving these worlds. с. /. Swetas Upanishad vi |10. 
“ May the Оре God who, spider-like, enwinds Himself with threads 
spun from Pradhana, following His nature's law, may Ile bestow 
оъ ng regression into Brahm,” 

10. The Purvapakshi cites лв an example the presence of kes 
in different pots. To this, the follo.;ing objection’ are taken. 
Why does Brahman leave the dead body ? Even when Hrahman 
is present, why do the senses become active and inacti.e? If tho 
same Being is present in all bodies, why do you hate some people 
and love others? Why is one of different thinking from another? 
Why ia one an athiest, aid another a theist ? Why does one 
undergo misery, when another undergoes pleasure? Is the person 
suffenng in hell, the same as ùne entering Moksha? Are the King 
punishing, the felon punished, and their respective capacities the - 
same? 
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sinful, and deceased. by old age &c., aad shudders 15. If we can see to-day а sun veiled by 


at tho very thonghtof such leaving! Though you are 
fully aware that your Brahman. (soul, is attached, 
it is your vain hope that it be not so. 


12. You spoke of the beautiful beads strung ou 
one string, and of thes. beads being different and 
yet resting on the same string. You are no doubt 
correct_in gomparing the different worlds to the 
beads and the one unchangeable God to the string. 
So the worlds change but God remains unchangeable; 
but that does away, with your doctrine of АРАЛ. 


18. Hear O, madman, who say that God is cover- 
ed by*aviddei and maya in, union with the body and 
undergoes pleasures and pains, and усі at the 
same time assert that He has no ‘attachment, This 
only appears from your statement that the doctrine 
of non-attachment cannot betrue. If not, why do 
you undergo pleasure and pains from attachment in 
actual life. If you say that this is only a barana of 
the Jiva, then you must have really :no shame to say 
that the Brahman has no attachment and that the 
Supreme is past thought and speech and tbat this 
Supreme Being is yourself. 


14. If the A'tma fills each and every body entirely 
then it cannot undergo the arestax, and become 
inactive. If уоп say that itis not the A'tma but 
the andakaranas that” undergo the «vestas, then 
where did your God who was present in the body 
hide Himself? If God was present, the Karanas 
cauld not become inactive. If you compare God's 
action on the andakaranns to that of the magnet on a 
piece of iron, then the same analogy does not explain 
how the andakaranas becomo inactive. 


12. The Siddhantraceepts the Binile, and no wonder, 
tho simile occurs in the Gita. a non- mayavadn work. “There is 
naught whatever higher than L O-Dh: ananjay: а. All this is woven 
in wre, ae multitudes of jewels on a string.” (viii. 7). 


‚ becuuse 


darkness, then may a Brahmau exist veiled by ignor- 
ance mistaking its body and senses for itself. The 
statement that the soul uaving its ignorant covering, 
attains knowledge by clearly perceiving itself to be 
God, and enters moksha, where the soul becomes itself 
the only Sat, can only be ridicuzons as it involves the 
proposition that the amala (Pure) God can, at the same 
time, be impure, to necessitate its removal. 

16. Purity cannot become an Accident of the Su- 
preme Param. It is an etermal attribute of Him. 
You ascribe impnrity to the chit (soul) derived from 
Brahinan, and in consequence, you impute impurity to 
its cause, Brahman also. You do not understand the 
nature of the soul and mala and Катта and maya and 
their-First Cause, the Supreme God. If you instance: 
the analogy of five latent before and now manifest in 
wood, this only applies to the case of body and sonl, 
and implies diality. 

17. When you speak of the self enjoying in the 
self, duality is clearly involved. If you say that yon 
do not perceive yourself on the enjoyer, then the 
person enjoying himself is gone. If yon say that 
Moksha is merely removal of ignorance, even then 
there will be sentience present. If you deny this 
seutience and say that conscious xenticnce is only 
Maya. then your Brahman itself can only be all Maya 
and be therefore destructible. 


18. Understand wellthe meaning of the Vedic 
Text *Tatvamasi! (Thou art that), Knowing well 
the distinction between yourself and the Supreme 
Cause, practice Soham Багана. To approach the Feet 
of the Lord difficnlt tobe thought of by the Gods, 
practice tle beautiful Sadanas and attain Yoga aud 
Gnana. 

J. M. 


NALLASWAMI PILLAI t, A, Bebo 


(Tu be continued), 
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ODE TO SAKTI, 
Universat Моинег. 


When the Absolate becomes manifest, it is as 
Force, Sakti, of which the universa is the product, 
being from cycle to cycle evglved hy Force 
from cosmic substance (Akasa) . па again involved. 
“‘All the choir of heiven and the furniture of. the 
earth’ are the transitory forms of parcels of созтаёс sub- 
stance, wending along the.road of evolution from nebu- 
lous potentiality, through endless growths of sun and 
satellite, through all varieties of matter, through 
infinite diversities of life and thought, possibly through 
modes of being of which we neither have any concep- 
tion nor are competent to form any. back tu the 
indefinite latency from which they arose.” * 

Not brute and blind but full 
and grace is the Power which thes Кез and 
unmakes, and which by the Sages of India is accord- 
ingly revnrdedas the Universal, Mother, and being 
inseparably inherent in God, is also called the 


Consort of God. | = 
* Mother of millions of world-clusters, yet Virgin 


by the Vedas called.” 
wor єўєют® = 8 oray (up uS (5 Di ч etia sir 
ae iG se apm Ep gau O GennQenz yu 
Фое атай «әт sesso Shug oyd = 
Asp farses обё 5 е» pu. Sen unus ies єй 
engin ane gr aon Sod AOs Quitter 
Gorwiginig wy se-a ws fg GF фр 
Awans Faso жашт ungé | 
Qaenewust SU 00р wa Sg eru. 
“ My head I crown with lotus feet of Sivakama 
Sundari 
Who with the Absolute inseparably is blended 
As flower and scent, as sun aud vay, as life and 
body, 
As gem and lustre, form and shadow, word and 


of intelligence 


meaning, 
Who to the manifested Lord as Consort shines, 
Who ever cures the life-hunger t of her children, 


all living things, 
With ceaseless bliss ambrosial feeding 
And in Freedorm's mansion establishing.” $ 


Ы Muxley ' Evolution and Ethics.’ РЯ 

+ Liability of the soul to reincarnation, until it becomes pure 
and tit for union with God. 

ez Chidambarsswani, * Panchndhikaravilakkam.’ 
drati). 


- 
(sre я 
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ce 
~ 


What do we see or know sive this Power’ The 
opening rose bud, its form, scent, coloun the larlP* at 
break of day fron'&ullen earth arising and singing 
hymns ab Henven's gate," the lest rutting on the 
highway, Bill Sykes or liis burglarious errand, the 
hardness of the coal-scutéle: that nmkes his shins 
tingle, the Joving soul that toils among the lepers 4nd 
seeks a leper's grave, the вёс preclaiping the truth 
“till the world is wrought to sympathy with hopes 
and fears it heeded not,”—all, oll is Force, the Divine 
Emanation, 


The various manifestions of Force are grouped by 
the Saiva Siddhanta ксро! under five heads which 
^re deemed the principal aspects of the Great Mother. 
Evolution 'srishtij, maintenance (sthiti*, involution 
isumnhara), obscuration (tirobhava), grace (aungraha), 
The evolving Sakti (Brahmai evolves foreach soul, 
according to its deserts — body ати), organs of 
knowledge (karana), pains and pleasuves (bhoga), 
and spheres tbhfivanaj to experience, them in, The 
maintaining or preserving Sakti (Vishnu) maintains 
them for atime and enables the soul to experience 
them. The involving destroying Sakti (Rudi) 
withdraws them and makes them disappear. The 
obscuring Sakti (Маћеха) entangles the ‘soul in them 
so that, unable to distinguish the real from the unreal, 
it identifies itself with its- fictitious envelopwents, 
calling the bedy and organs cf knowledge I" and 
the pains and pleasures and spherc® “mine.” "ће 
Gracious Pakti (Nadás'ivam, enlightensthe soul. dji- 
vers it from its delnsion nd bondage, aul establishes 
it in union witi God, the ultimate gual. 


The earliest manifestations of Sakti awe Vibrfition 
(Nada; and the Word. Among the later gianifesta- 
tions the most venerated in India is gentle, benign 
Umi,beloved of Siva (S&a-Kémi), “mother that vields 
all the beart desireth" According to an ancient 
tradition she appeared response to the prayers 
of a Himalayan king as an infant floating in а 
golden-lily lake and was енсе taken ang ieared by 
the king until given in marringe to thesMord Siva 
who came to claim her. + 


Hence the refrain of the Ade, 
“Lady Опа who Ic vest mountain hannts and wast. 
born 


Dear to the Mountain-king as the apple of his 
eye? 
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In this character of the Highland Maid, under 
the яте ot Malaivalar Kátali (w&eaerterged) she 
is worshipped at Tevai* (near Валова ia the Madras 
Presidency) where the Saint Tayumanavar sang this 
beautiful Lyin wbicb recalls the choral odes of 
Sophokles and. I think, exce!s them. The traaslation 
which I have added does scant justice to 16. 
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Mansion and wealth, children and friends around, 

Splendonr ever and throne, the certainty 

That Death’s dark messengers draw not nigh, 

Wisdom's light, purity, woudrous powers,— 

All these are mine. so with Thy feet 

My thought be one, O Mother that hast 

Thy seat oeside the dark-throated Lorát ! 

Light aid Bliss of Knowledge Suvreme, that 

Swallowest religions as ocean. rivers! 

О Stillness, the Vedas’ goal, 

Thy forum scen where vibration ends ! 

O Wisdom, mo of * I" and thought ridding ! 

Lady, beauteous as the moon, Madusudana’s 
sister, 

Uima who lovest mountain haunts and wast born 

Dear to thi Mountzin-kiug as the apple of his 
eye 
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# The city af the Lady froni svi (Ханк). Devi), 

Ж Куа, also ehed ХїйКаша (dark ШЕКТЕ 
having bern вола with a реда 
gwitllowed border to s 
tion by ii 

T Vidini. 


! 1), from his throng 
рө on winehl he is. said to have 
we the eeiestinfs. from imminent destruc 
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Maidens’ wiles, repartees, slender waist, 

Witching * eyes, gait, honeyed f speech, 

Eyebrows like the crescent moon, 

Beauty-spots, silk robes and scents, shapely feet, 

Full breasts erect, ravishing pose,— 

In these my curious mind not to enter 

And wander dazed, but in wisdom's search 

And self-"estraint and Thy servants’ company, 

Enduring love aud knowledge pure and tinth, 

Thy feet alone to seek, wilt Thou gracious 

Grant to me, Queen of fertile Tevai ? 

Lady Uma who Invest mountain hauntsand wast 
born 

Dear to the Mountain-king as the apple of his 
eye ! 
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From the elements to Vibration Thon ahowedst 
To me as false myself to me unveiledst. 

Ta the cove of my intelligence standing, 
“Stand still, free? in Spirit-space all-filling, 


» Literally like the selfish. 


Tit, milk-like. 


а —MM 


Pine. free from thought and sleep a state of ‘pure conscious- 
ness.” See note to v, 24of A Revel in Bliss? 
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Without beginning, without end," Thou saidst, 
Aud skilfully establish'dst nr», O Mother, 

Who vonchsafest pure knowledge and 188, 
Yielding all the heart desiretl. 

Forgetting Thee gan I, poor wretgh, live ? 
Darling of thé three-eyed Lord*, of nl] ills 

The panacea, beyond the reac of then 

That lack the iuner eye which illumineth 

The Vedas and ^xcellent Agamas, 

Beyond the deaf who hear not the praise of Phy 


might, 

Beyond the stricken with the plague of contro- 
versy ! 

Lady Uma who lovest mountain-baunts and wast 
born = 

Dear to the Mountain-king as the apple of his 
eye! 
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Body all broken inwardly with lite of @ffliction, 
My days in pain tf spend nt the gates of the 
proud rich,— 
Brahm: thus my cruel fate hath ordered.t 
All I do and toil, poor wretch, 
Is for u ragged span belly’s sake. 
When; oh when, Thy servants shall J serve ? 
Greeb,{ gentle parrot whom tl.e Vedas pure 
Declare to be the base and crown 


®Bive. The third eve is the eye of wisdom, located between 
the eyebrows and closed except in the Jnåni. Ite site is indicated 
by the epot of sandal or other paste which Hindasgeually wear on 
their forehead to remind them of the latent power of wision which 
it should he their endeavour to awaken and master. 


+ Ilardly to be taken literally, for the poet was an honoured 
prime miuisfer blé&sed with nearly all the good thiugs mentioned 
in the let stanza. The allusion ia to the troubles and distructiona 
of political and court life, usually fatal to spiritual growth. 


ў Exoterically the Sakti ie represented па of dark green colour. 


Of the Lord who at A'rár gracious paced* 
The peerless woman Pee dee" Я 
To pity melted by His servant’s strains 
Of rare, pure Tamil! Queen of fertile Tevai, 
Lady Uma who lovest moutitain huonte°and wast 
born 
Dear to the Mountain-kitg as the ‘apple of hi 
eye! 
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All-filling, Ancient, Auspicious, Independent, 
Destreyer of the Triple city,t Theee-eyed, 
Beauteous, Excellent, Blissful, Caasing bliss, 
Nárani on thousund-petalled lotus t &hroned, 
Sovereign Lady beyond the ken of thenght, 
Cosmic Force transcending quality, 

Manifest there where Vibration ceaseth" :— 

Of Thy servants who thus chant Thy names 

Am I worthy even to utter their names? ° 

As Mistress of the Vedas hailed by Him $ 

Whose locks are wreathed with a'tti,flower,— 

Mother of millions of world-cluste:s, 

Yet Virgin &y the Vedas called ! 

O Swan || whose form is bliss! Fertile Tevai's 
Queen, 


* Siva is said in the 'Perispurüna' to have acted as an tntermedi- 
ary to effect a reconciliation "between bis devotee Sundaramurti 
and his wife Puravai. For the Lord ia “the servant of His servante.” 
Much more then should others serve Hia servanta. T 

+ Three strongholds of Anuran (Titana), enemies of the celestiala. 

1 Siva. 

$ Literally ‘pea-len.’ 

, According to*the Ruju Yogi there runs through the epinal 
cord a canal called the Sushumna, at the base of whith іза plexus 
called theAM&ládháro (busic) and at the crown in the brain fhe plexus 
called the Sakeawrdxra (thousand-petatled lotus) IR the basic 
plexus ів etored the cosmic +pergy ал intinitesimal fraction of 
which ів distributed througtont the body by the sensory awa тоос 
nerves, aud mainly by the two columns of nerves called Ida and 
Pingala on either aide vf the Sushwinne cans), This canal, though 
existing in all ammals, ів closed except Ín the Yogi. He 
dispenses with sensory and, motor nerves, opens the canal, 
sends through it a mental currents, makes the body ^ gigantic 
battere of will, and rosses the vast coiled up power (uaually 
called the Kundalini) from the basic plexus to the ‘thousand 
petatied lotus’ ір the brain. Ав the power travela up the canal, 
higher һаа “тоге woudexful powers of vision ant knowledge 
are gajned till the gon? is reached of union with Goa. 
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Traised of Ganga in whose waters maidens sport ! 
Lady Uma who lovest mountain haunts and wast 


born 
Dear to the Mountin-king as the apple of his eye! 
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To qualify for Thee I cannot sing Thy praise. 

To be ripe for Thy Grace, taint all washed away, 

My mind hath not one jot of goodness. 

'To make it pure this wretch sinful body 

Has not the strength. I think not of wisdom 

Even.in dream. To seek the Infinite Bliss 

My roguish mind ponders much and vacillates. 

Alas! What shall Í do? Lust, pride, avarice, 

Hatred, envy,—of these I am the bond-slave. 

In search of wealth the whole world 1 dare traverse 

Like bee ever on the wing. Wi}l Thou not me 

Thy vassal enrol, Queen of fertile Tevai ? 

Iady Uma who lovest mountdin haunts and wast 
born 

Dear to the Mountain-king as the apple of his eye! 
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With the accumulating dust of deeds 
In this body choking,—intelligence 


Daily ravaged like bale of cotton 

Wheréon wind-fed fire hath seized,— 
Death-demon, old age, more and more 

Affectionate daily growing,—shall 1 

Wander this eurth a blind ownerless bull? 

Lady, whose dark locks wreathed with fragrant flower 
Excel the blackness of ni:£ht, Cupid’s charger, 

And drive rain-clouds to hide in shame 

Over the mountain-tops! Bright eyed Uma, — 
"Near to the heart of Our Lord* that ridcth the Ox,— 
Who lovest mountain haunts end wast born 

Dear to the Mountain-king as the apple of his eye! 
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The devils, organs of sense and action, 

Comrades of the five elements,t 

The devils, mind-organs, 

The furious warring demons. anger and the rest, 

Have bred woe, my intelligence destroying 

Thus һай Brahma willed. 

To end all this wne, wilt Thou voüchsafe 

The knowledge of Thy Word of Silence, 

Thou whose form is Vibration and the great Word ? 

O Pure space there where Vibration ceaseth! 

О Raincloud that maketh true religion thrive ! 

Mighty Substance beyond the ken of all 

Brawling religions ! Swan { of wisdom and bliss! 

UN who lovest mountain. haunts axd wast 
orn 


Dear to the Mountain-king as the apple of his eye ! 
P. A. 


* Siva who rideth the Ox (pasu,zalso—the soul) and is called 


Pasupnti, Lord of Sonls. 


+ The organs of sense and action (Jugnendriys and Karmendriya) 
—not *he visible organa bnt the brain-centres—spring, according to 
Hindu psychologists, from, and are maintained by, the subtle ele- 
ments (Suk:hma bhuta): hence called their comrades. — " 


f Lit. 'Pes-hen.' 
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LIGHT OF TRUTH 


Siddhanta Deepika. 


MADRAS, AUGUST 1898. 


THE TWO GEMS. 


(Sar anv Siyasar). 


“aaraa Феу ршщ 2 ей еи Du Фо 
5'Genunigu gurdira єго.” 
To each and every опе, His own nature imparting 
Our Lord stands alone, Supreme, full of Graco 


Thiruvathakam. 


We proveed to explain the two verses we quoted 
Iron Thirumalar at the close of our last article. The 
two verses seem so like that unless they are looked'into 
move closely, their meaning is likely to be lost. These 
verses explain in fact the Bhanda aud Moksha 
conditions of the soul, and the souls ascent 
through various stages, called Tutwa Darsana, Atina 
Darsanam and Siva or Para Darsanam. The ‘verse, 
“The gold was coucealed in the golden ornament &c." 
has to be taken first. The object befora the seer is 
a golden ornament. "The thing can be looked at from 
two different poiuts of view, in two different aspects. 
[t can be viewed a« merely gold, and then we are 
solely engaged in looking at its colour, its tineuess, 
specific gravity &c., and while we are so enġaged, tlie 
other view of it, wheth®r it is а brooch, or medal ora 
bracelet &c. is altogether lost to view. And in the 
same manmer when we are viewing the object as а 
mere ornament then all idea of the vold, its fineness 
Фе. is lost. This happens when the object before, us 
ix one and the same, and neither the gold as gold, 
nor the ornament as ornament cau be said to non- 
exist, in either case, сап be said to be unreal or а 
were delusion. We merely change our point of view, 
and we are ourselves under no delusion at either mo- 
ment. The delusion is neither in the gold nor in the 

ornament nor in ourselves. The object before us is so 
made that it pessesses this double nature or aspect so 
to say, and our own Psychological structure is such 


th»£ we can change from one to the other point. And 
16 


each point Of view has its ow vantage ground. A 
person going to a jeweller’s shop cannot afford to Jose 
sight of either point, and if he does, he is sure to make 
a bad bargain. What would we think of this man if he 
goes into the shop with the*firm idèa that of the jewel 
he is going to buy, thb ‘eold is a mere name, and 
delusion, oc the ornament is a mere name and delasion. 
When bargaining, however, г tter he had once tested 
the fineness of the gold, and colou:, he need trouble 
himself no more about it,and he can proceed to 
examine the shape of the ornament, it$ size &c 
Taking this analogy, Thirumular proceeds to point 
out the same relation between the individual ego, the 
subject, and its objective. senses. The word used is 
gen, Standing as it does for the individual ego, jiva, 
soul, pasu, or chit. The phrase ‘sæ ss ema жетл, also 
brings out the meaning of * gs, and it caunot refer to 
the Supreme Brahman, as was interpreted by n Hindu 
Idealist. Of course he could not help saying so, эз 
the being which he postulates above ‘its senses’ (ger 
&2em msot) is God, the Supreme. Saint Thirumular 
was prophetic enough to see such a misinterpretation 
of his words, and it is therefore why he sung the next 
verse, “ organs we» 745.5," ‘the tree was concealed 
&c.,' [n our article on *Miud and Body’ we have fully 
discussed the relation which Saint Thirumular per- 
ceives between the Individual Ego, the soul and its 
body and senses. When the individual pusu lives a 
purely objective existence, by caring for his Body, his 
comforts, his weath, his pleasures, &c , his true .self, 
the mind, ig altogether identified with theaworld; and he 
himself lies buried, concealed. Look at th. worgs,our 
Saint has selected. He does not cry false, false, delu- 
sion, delusion at every turn. He actually nses ‘wong 
848, ‘omptss, “concealed” aud “is concealed” ? 
Neither the soul nor the world is a*myth, a delusion ; 
but only whenu the mind was in an objective conditio, 
it was concealed by the object. When the soul regains 
its own self, by forgetting the world. the world has 
not become a шу. only it lies concealed, inerged"in 
the sou] itself. 
sider such distinctions, as inere wordy warfare, but'ho 
student of philosophy can easily afford to ignore the 
first principles of correct reasoning, by choofmg his 
words, each one te express une particular idea and no 
other; and many a specious and delusive argument 
has had its genesis in such ignorant und ambiguous 
use o: words. "о proceed, when the soul lies so con- 


cealed in the world, this constitutes its bhanda, bound 
condition, and the -thiug so concealing” is called 


The thoughtless critic is apt fo con- 
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bhauda or Pasa. When the soul learns to discri- 
miurte between its own nature ond the nature 
of the world, and to rate the lower. as its own 
worth, then its attains to Tatwa Darsanam and Atma 
Darsanam. And the whole field of Ethics is evolved 
from our perception of these relations aright. When 
пап p?rceives that the more he is attached to the world, 
the more his own facultigs get clouded and he is led 
more into sorrow and suffering. and the more he frees 
himself from such attachment, the more he frees him- 
self from sin and sorrow and developes in himself his 
higher spiritual nature, then it is that, his mora] 
faculties are developed and in course of tine strengti- 
ened by constant practice. But then there is this 
peculiarity about the mind of man, which is nowhere 
noticed in any other system that we know ot and which 
we have already referred to in our Jast article, its in- 
termediate nature between Sat and Asaf, and which 
therefore gives it its name of Satayat and which 
peculiarity Xauvudaya Vallalar (anthor of Ozhivilo- 
dukkum) emphasises by using the expressive mune of 
хеб, or Hermaplhrodite, neither male nor female, 
neither Sat nor Asat. But the rulein Tamil grammar 
for determining the sex of the hermaphrodite is agn 
руй aiaia a exon. Guerra році 5 stes Orem 
&»(50." ‘The sex follows the more predominating 
organs present,’ and so а hermaphrodite person will 
always be called either he or she and notit. ‘The lite 
of the individual soul is us such ‘passed cither as Asat 
or as Sat, aud it has no life of its own. ‘That is, ir 
cannot exist by itself, independent of its relation 
with either Padartha. Jf either God or the world 
did exist, the existence of tme 
ba an impossibility, Saint Meikandan 
unalogies to illustrate the position. The-soul is com- 
pared to au object suspeicled air, and a flood 
of water. We cannot imagine ап object suspended 
in air without a support. If the support 

removed, the object falls to the ground. Saint 
Meikandau had is such distinctly before him the 
questiva “why does an apple fall to theground.” ‘The 
actual example he had before him wasa swing 
attached by а rope t a tree. The tree holds up 
the object by its own force. When this force is 
weakened and loosened, another force is brought into 
place, the force" of the earth, gravi.y. ‘The object 
was in fact held in betweon chese tvo forces. ‘lhe 
object must either be attached tc the tree or to the 
earth. In spite of the enormous power of gravitation 
exerted by the earth, the tree vas able to hold up 


not sou] would 


uses two 
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the object for a time. Only fora time, for when the 
finit matures, the tree cannot hold it up, however 
i; may will to do so. The same act accomplishes the 
severence fromthe, tregennd the bringing it to ihe 
earth. Just so, іп the case of the soul, It is bonnd 
to Maya and Mala, so long. tue soul is not ripe. 
Before it is ripe; we do not perceive its brightness 
and sweetness, Wien tlie soul perfects itself, fed by 
the juices from the earth (the Grace of God) it finds 
its resting place in God. When it so fiuds itself, 
united, it becomes one with God, as the fruit itself 


when left alone becomes one with the ewt The 
flood again cannot stand still unless itis hei. ст by 


an embankment When this embankment is breached, 
it will run on and on till it finds its restmig place 1, 
the broad arms of the ocean. Without either of 
these means of support it will be difficult to restrain 
the fleeting sonl, ‘The embankment or the flood gates 
are the ‘May... support of the soul. The ocean is 
God. This support is called in Tamil usa, a support, 
a bond of attachment, а rest, desire, love. It is this 
peculiarity which Saint 'l'hirwalluvar expresses in the 
following couplet, 


ups орт бсрет oam, шос бди 

UDMS, UDMAL MG. 
which again is the mere echo of our Saint Manicka- 
vachaka 5 words. 
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This peculiarity of the soul we have licen discussing 
above lias a tremendous bearing in connection with 
various philosophical schools ‘The ancient Buddha 
and the wodern Agnostic wonld not postulate this 
other support and resting place of the soul, And 
we find they are landed in Nihilism accordingly. 
The moment of perfection is the momeut GF annihila- 
tion to the" Buddhist. Nay, with his modern Apostles, 
Mrs. Annic Besant for example, the cry of.the Vedas, 
‘whence there is no return, there is по return" 
is merely a vain cry. ‘Lhere is no such "thing as 
final perfection, beatitude or Moksha. ‘The soul mast 
roll on ever and anon. subject to the never-ceasing and 
ever-recurring evolution due to “the moral necessity 
connecte with the central and most precious doc- 
trine of the exoteric Vedanta, the doctrine of Samsara.” 
Here of course we see the phenomenon of- extremes 
meeting. The Vedantist could not deny the possibi- 
lity of thesonl attaining the so-called :noksha, Ye- 
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eurring back into the cycle of evolution, as the 
original retrogression of Brahman into Gods and 
men, brutes and worms is itself not explicable hy him. 
The Agnostic not believing ir. God, examines into the 
nature of the mind or sonl and perceiving how inti- 
mately it is connected vith matier, denies of course, 
its separate persona.ity and independent existence ; 
and hence his denial of the soul’s immortality and 
futate existence, when once its mortal coil is broken. 
In the case of the Vedautist, however, this peculiarity 
of the soul will alone furnish the excuse for his theory. 
And we have heard konest Vedantists admit thisas the 
only explanation of Sri Sankara's otherwise untenable 
position. When in union with-God, the soul has lost 
not merely the consciousness of the world, the Asat, it 
loses also its selí-consciousness, (not be it remarkd its 
self-being; it loses also its consciousness of difference 
from God &c. and the only perception that remains is 
the bare perception—tbe bare enjoymens of God,—the 
full manifestation nnd Presence of God as Love and 
Bliss alone is felt; aod in such a condition, Sankara 
could say there is no second thing. 
“Qrip Dee ome us 0 51:5 р 
Свшв©тезтрр” 
Sankara’s experience will therefore be crly one-sided 
one, and the statement cannot stand as a matter of 
proof. The state in union with God is culled Thuriya 
or Para-Avasta, and in this condition, though the 
conacious perception of the world and soul may not be 
possible, their be-ness (existence) is not gone. And 
itis this condition, Saint Thirumular expounds in 
his next verse. 
шп seas we» ss onog ua Sar, 
шо Ba ws Dts gy rn а)! бру, 
UI EDS WM DSS H опора ASU, 
олде» Ф 255M UIST YAW, 
The tree was concealed in the mad elephaut ; 
The tree concealed the mad elephant. 
The world concealed the Supreme, 
The Supreme concealed tbe world. 
The Supreme is concealed in the world (not non- 
existent), the world is concealed in the Supreme (not 
non-existent). In the sentenees, ‘I was concealed 
by the world, the world was concealed in me, note the 
fact that there are only two names, two categories in- 
volved, namely I and the world, soul and maya. For 
av intellgeut understanding of the proposition no 
other category is required. Bat consider well the 
propositions, ‘the world aencealed the Supreme, 


63 
the world is concealed by the Supreme. These 


propositions could not be true as they stand, unless 
both these stand as objective to the seer, as in the 
illustration of the wooden-toy itself. The wood of 
the toy cannot be conscious of its being concealed or 
not by the elephant form, noy the elephant of the 
wood. In human language and expression. and 
argument there is always an ejlipsis and the suppres- 
sion of the middle term. ‘The first two’ propositions 
relating to the wooden-toy canuot be true as they 
stand but is only intelligible, when"we supply the 
factor of the seer. So also, the” propositions that 
follow though they only coutain the two categories 
Sat and Asat, involve the presence of a third, the 
Satasat. What we have stated above will explain the 
Sivagnanabotha Sutra, 
“uimayG Goku £502 onga едет 
FSC su Du д, FF HOS ODS, 
Вга ст DIwan „әт шт.” 

That ve are concealed by our Maya covering із а 
fact, the sharpest intellect and the boldest under- 
standing cannot get over it, quibble and juggle as it 
may, and this being a fact, “that we are here in 
ignorance, sin, misery, and that we know the way 
out of them, but the question of a cause fyr them is 
senseless."* For nothing can be more senseless to 
ask for an explanation, when the fact to be explained 
is itself an ultimate fact. An ounce of fact cut- 
weighs a pound of probabilities, say the lawyers; And 
they only express a logical truth. But the proposition 
advanced oy the Purvapakshi is that the jiva, being 
neither a part nor a different thing, nor a variation of 
Brahman aud must be the Paramatman fully and 
totally himself, aud as such is, clothed avith such 
attributes as al]-pervaa iugness, eternity, almightiness, 
exemption of time, space and causality, and that 
this jiva is hidden by the world t (maya and avidya) 
as the fire in wood, (oras Saint Thirumular would put 
it, wood in the elephant) and he asks what is the cause 
af this concealment? Why should the perfect keoome 
deluded into the imperfect by avidya and fgnorandge ? 
Dr. Paul Deussen admits that Lere all philosophers of 
India (of his Wk—Sankain included) and “reece 
and everywhere have been defective, ший Kant 
came to show ws thet the whole question is inadinis- 
sible Ме say ‘ditto’ ~also, whatever might be the 
learned Doctor’s understanding of Kant. The whole 


* Paul Deussen's Elementa of Metaphysica. p. 334. 
+ Ibid. p. 334. 
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questiop is inadmissible, nay the whole proposition ot 
the Purvapakshi on which this question is hased is 
inadmissible, it is untrue, is not a fact. The fact is not 
true that the Supreme Brahman is concealed,by Maya 
and Ау ida. Dr. Déussen vould put his unfortunate 
Braliman into the dockang arrdign him of high crimes 
and nfisdecneanours (our friends лге never conscious 
of what gross. blasphemy they are guilty of—our mind 
isextremely pained that we ‘should even write so, for 
argument’s sake} aud before proving his guilt, with 
which he charges bim, he would indulge in irrelevant 
and irreverent talk, as to why and wherefore this 
Brahman committed these crimes. Any ordinary 
gudge would rule his talk as sonseless ; also, such talk 
from the accused's counsel, kindly engaged by the 
crown, would be ruled as senseless, when he accused 
admits the charge, and there is besides overwhelming 
testimony as to his guilt, leaving no room for doubt. 
The case contemplated by the learned Doctor will find 
a parallel insome of those occasional cases of judicial 
murder. A great crime had been committed, there 
isa great hue and cry, some body ought to be 
punished, ought to suffer for the unknown criminal. 
Tie Police run down some one they have long known, 
an old offender, witnesses (Pseudo-gnanis, with their 
Swanubhut? and esoteric experience) only flock in 
overwhelming numbers to prove the prisoner's guilt 
the weight of testimony is only erushing, the poor 
prisoner *at the bar is simply dumb-foundered and 
cannot find speech to exculpate himself, however inno- 
cept he might фе, and his silence counts for confession 
and ht is condemned to die. Before his bonss are whit- 
ened however, tlie real criminal turns üp. confesses his 
crime, and the first conviction is found after all to be 
based on a case of mistaken identity. We nave 
already shown how liable ise*the soul to be mistaken 
far God, to mistake itself for God. Saint Mejkandan 
even-where he teaches the initiate to practice Soham- 
bavana, cautions him before and after not to mistake 
hinsself for God. 
f prays alus eg pets Я 
th@Sat, all else is Sunvam.’ Why, because, ‘ before 
the Per fect and Eternal Iptulligence, (Truth) the 
imperfect aud acquired intelligence, (the semblance) 
is shorn of its light, answers our Saint, and he illus- 
trates it by saying that the Evil Asat ceases to exist 
"before Him, as does dar ness hef8re the sun and 
explains that Hara cannot kw them as objecvs, as 
nothing is outside Him. How well this explanation 
fits in with the vedic text, * There shines not the sun, 


* In the Presence of 


nor moon, nor stars, neither these lightnivgs, much 
less this earthly fire. After Him, the Быш 
One, all things shine, by His Light is lighted this 
whole world. I And waren before ‘this shining One, 
even the suns and moons pale, they dare assert that 
darkness, maya, and avidyagaf dare lift up their 
heads and veil afd conceal and dim His brightness, 
add that oneaccount of this veiling, the shining One 
can become deloded and fancy Himself as Asat, this 
body and these senses, and this? world. Well does 
the Siddhanti gsk, can you shaw mea sun covered 
by darkness, for me to believe in a Brahman veiled 
by Maya or Upadhi.t No doubt the blind man says, 
the sun is hid by’ darkness; he would not confess 
his own blindness and darkness and transfers his 
infirmgty to the Effulgent Sun. “After Him, all things 
shine, by Hislight is lighted the whole world." Yes, 
O Lord, we are but broken lights of Thee. The 
little light thaf shines in each one of our souls is sim- 
ply borrowed from Thee. Without thislight, weare 
but the pieces of diamonds lying in darkness. In ban- 
dha, before the diamond is cut and polished, we 
canndt reflect Thy Glorious Light. We ara the 
diamond crystals, Thou, the Jight shining in them. 
Qaem Gef Ber e uses Сеп би пСон \ As crystal, we 
become light in light, and dark in darkness. «Q2 
erm об ет деў Quautw Bs» us gop шейт str 
ww. Thou art like the Light fromethe emerald, 
шпє 0, lighting and*colouring everything it touches 
after itself, 
вте! а) өю, Т ser enu sex є) VOS pe 
gnGer ru swnrusa ! 

The Diamond crystal (1i# д дй wasan orab) and 
the gem Enyrland (#11552 50 ecmemrurág) these 
are the symbols used'by the Sigdhantis for the Soul 
and Sivam. Students of Science know the structural 
difference between those two bodies, as mediuma or 
distributors of light. This Divine Light is Uma, 
(literally wisdom or light) that Lady wondrous fair 
who showed to the astonished immortals, "Нег Royal 
Consort, aud her colour is green emerald, an@ we wil 


* Swetas. vi. 14. 

фс. Эго вд orgia arCseé) o: ше етот, 
ояти я isgafoue,” 
If there is a Sun by darkness veiled 
Then may s chit exist by ignorance veiled. 
нетов go dr pws de 4bagsRousega 
Ser on aD gx в yer ere aS d go." 


Having called Him Ninmala 
It is madness to impute to God Avidya, 


close this article by invoking her aid and quoting this 
passave from Kumaragurupara which is poetic and 
philosophic at the eame time. 
ues e» p 220100 urma fi GC wall ил Genef) 
«9#00 agste, 
vaeré ©злш.+ agi 565 Omrgu srw, UGE 
sso wT6 udi, 
pamp sepas Gc» ce Sac! se pio 
FOOT WED wey: 
ssc Ba BHF Оғтто 20а CopSQD ssi 
1029 pi) Quran Оеейитш. 
O Thou parrot-tongued Maid, The emerald Light 
from 'l'hy sacred body spreading, 
Converts the red coral reefs into green and the 
big pearls into so many emeralds, 
And the winged swans floating oa the cool waves 
into so many sporting peacocks 
Aud thus explain the truth whith phe Vedas 
proclaim, 


‘That after you, all things shine. 


EVIDENCES OF NATURAL RELIGION. 


Тик Divine PERFECMONS. 
(Qoutiuncd from page 40.) 


The young man approaching, said What romance. 
ladies, are you reading with so much attentYon 

* We are nof, sir, reading апу romance” they replied. 

* Not à romance! What book. then, pray > 

“We are reading the History of the people of Guil. 

“The History of the people of God' Do you then, also 
believe that there is à God 27 

Astonished at such a question the young girls looked at 
each other. their faces covered with blushes And you sir” 
said the elder. ^ do you not believe Е? 


J believed it once" replied the young man, but since 
going to reside in Paris, where | have studied philosophy. 
mathematics, medicine. and polities, [lave been convinced 
that God is only a word. As for me. 
the little gil, 1 have never been in Paris; 
stadied philosophy, or mathentatics, or those other fine 
things which you know | know little my 
catechism. Bur since yon are хо learned. aud хау there is 
no Gud, will you tell me. what does an exe come fron. 


air answered 


| have never 


злого than 


The chile pronounced these words jn so clear a tone of 
voice us to be heard by a portion of the company. A few 
persons drew nigh to know what was the matter; others 

17 
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followed; and, finally, the whole_compauy assembled 
round the window to hear the dialogue. “Yes, sir,” 
continued the child, * since you say there is no (той, be во 
good as to tell me what docs an egg como from ” ? 


» . 

“An awasing questiou! An egg comes from a hen.” 

“ And what does the hen conte from " ? 

“The young lady knows as well as Т a hen comes from 
an egg." 

“Very well, but which of the two existed first ? the egg 
or the hen" ? 

"Icertainly do not know what yeu want to make of 
your eggs and your hens; but, in a word, that existed first 
was the hen." *'Theze was, then a hen which Cid not 
come from an egg " ? 

“Oli! pardon me, miss, I was uot paying attention: it 
was the egg that existed first." 
which did not come form a hen 7 answer me, sir." 


“There was, then, an ec 


Ah—if -pardon me—-[ mean---beeanse—yun see--- 
“What I see, sir, is that you do not know whether the 
egg existed before the hen, or the hen before the eee. 
“Well! T say it was the hen." 
* Be it. хо. There was. then, a hen which did not 
from an egg. Tell me, 
frum which all other hens and eggs have соте”? 


now, who created this first hen 


With your heus and your eggs, yon seen. to take vic 
for n girl from a poultry yard. 
“Pardon me, sir, I merely ask you to tell me, whence 
came the mother of all hens.” 
But, to end the matter--" 
tle 
who created the first hen, or the first egw. which ever yon 


7 Since you do not know, permit me to tell vou. 


please. is the мале being that created tha world, and we 
call him God. You савио, sir, withont God explain the 
existence of ai ewe or a hen, and yet you pretend. withont 


God. to explain the existen з of the wadd! 


The young intidel asked no more qaestions, be steadily 
seized his har, and disappeared. As much. ashamed? re- 
пзи ке] one of the company. as а fox had been engh by 


when, (Gaume Catechism, Vol. FL. Les. MT.) 


Now, what we suy of an egg ora hen we must also re- 
peai of that primeval chaotic or elementary matter, [an 
that first the mone- 


let 


which some scientists are wont 
ron. then all forms of life up 10 iii аге derived. 
it be granted foi i moment, that all things came by evolu- 
matter or. Бра пама but 
Did it exist of itsel” 


tion from that prinorial 
whence dil that matter еШ come = 
in virtue of its own essence From all eternity, or did it 
arise by ghance ¥ The first cannot be true, for, Ë it were 
so, matte: itself would be at the same tine God and not 


God. If matter were sell-existent. from ali eternity it 
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would be the only and ‘real God, becanse self-existence as 
sueh is the chief characteristic of the Godhead : but at the 
same time it would not be God, because to change aud 
develop into higher forms is the chief characteristic of 
material nature as distinct from. the unchangeable God. 
Neither can we say that this primordial matter arose 
by chance, and that higher forms of existence again by 
chance developed from it, because every sensible man 
knows that nothing arises by haphazard, much less a 
settled order of organic and inorganic beings. Therefore 
we must conclude that every existing contingent being is 
derived from God as the self-existent First Cause of the 
whole Universe. 

Likewise we see that all things ig the world are respec- 
tively to one another. causes and effects, so as to form an 
nninterrupted chain or series of contingent beings. But 
from whom will the first link of the chain be but from 
God ¥ On whom consequently will the whole succession 
or train of things depend but on God the creator of that 
first being that headed the series or succession, the creator 
of the first link that started the chain. God from nothing 
created the first man, the first animal, the first tree, the 
tirst herb, the first element of matter, the first atom, the 
aggregation of which has formed the plastic root of the 


material world. 


God therefore is the first cause or the crentive power 
and energy of the Universe: and 
as snch He is infinite. God is an 
intinite Being, without bounds, without limits of any kind 
whatever. There exists no perfection in the spiritual and 
material wotld that is not found in Him, just as there is no 
drop of water in the rivulet that is not found in its mother 
Spring, no perfume in the air thatis not found in the flower. 
no light inthe atmosphere that is no* fonnd in the sun. 
All crentures outside of God are limited to one species, to 
oneskind of things. or at least to the perfections of one in- 
A tree has uot the perfections of an animal, an 
тап has not the 
at least. the 
whole conmunity of spiritnal 


God infinite. 


dividual. 
animal has not the perfectioys of man, 
perfections of pare spirits, a spirit has not. 
perfections proper to the 
Beings. Bat not so with God. God is the unlimited the 
never-fading source of all possible perfection, and as such 

his ларе nity he comprehends cither formally all 
perlections that severally are the characteristics of all 
Creatures.” 

Unde is infinite vet his inlimtude does not exclude the 
Gol is 


most perfect simplicity. 


T sv a imple spisitun! infinitos munely. rhis Being has no 
НЕТА X : 
not to 


God eminently precontains in His most simple 


linits to perfection 
matter. 
Being all perfection that is included in matter, just as a 
‘ilver coin, 


all the 


golden coin includes all value contained. in 


not being silver itself just ах man contains 


vegetative powers of the vegetable kingdom, himself not 
being а vegetable. (On the other hand, infinitnde as to 
matter involves contradiction, because the infinite cannot 
be measured aud matter :s measurable, the infinite cannot 
be greater or lesser and matter is divisible in different 
proportions, finully matter is necessarily limited by three 
dimensions without which not ор1у it cannot exist nay, 
even it is altogether inconceivable. Regarding therefore 
God's infinitude, perfection not matter, it may be easily 
undcrstood how God is an infinitg spiritual Being, and 
yet simple. For, what is composed has parts and is 
capable of division into parts. "But parts must exist be- 
fore they can be put together, or at least may be thought 
of as existing before they combine together to make the 
whole they are destined to. But if the parts must exist 
before they are put together, they are prior to the whole, 
and .uust have а cause of their union. “Building materials 
are not the house, and they exist prior tothe house, and 
require an architect, namely a cause of their combination, 
and orderly arrangement. But who will assert that some- 
thing is prior tu the first cause? Who will venture to 
affirm that some one stands to the first and self existent 
Being in the velation of nmker or architect of his exist- 
ence Y 15 it not this ^ flat contradiction? Therefore let 
us conclude. God the most high is a spiritual, personal, 
self-existent, infinite, simple Being. 


God being infinite, it follows that He is immense, name- 
ly without limits of any sort as to 
space. God is above any boundary 
of space, namely, is Lmmense, because by his activity God 
is present everywhere and by his incorporeal presence He 
is wholly everywhere. In virtue of this perfection, God 
exists everywhere in space, without consisting of parts 
corresponding to parts of space, and without being limit- 
ed to any extension of space. God exists in corporeal 
things not being Himself а corporeal Being God exists 

spiritual beings, being Himself iufinitely above the 
rank of any created spirit. He exists every where, in His 
entirety, without suffering the slightest change. He is 
present to every created thing, and the divinesubstunce is 
such that it would be present to any possible world, suppo- 
sing that world to start into existence. He is present 
everywhere by his presence, power, and essence, therefore 
we must say that the Divine substance has an existence 
eminently equivalent to any possible extgnsion whatever 
of corporeal worlds, namely that God is really immense 
| reserve for my seeond lecture on creation to explain 
more fully the three modes of God's existence in cevporeal 


God iumncuse. 


things, wnereby He is said to be in each of them, by 
essence, presence, aud. power." 
С. Barrou, 
(To be eantinued.) 


S. 4., 0. 
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CAMEOS FROM TAMIL LITERATURE. 
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стая ене 8, 


9, 

1. The Maid to hergMaster :— 

~“ The branches droop like the youth of thepoor 
And no shelter afford, like the lowly miser’s hoard, 
The treg withers to the root, ay wlien the evil-doer 
Short of all fame, nears hs bitter end. 
With the fierce heat of the puraiug sun, stricken sore 
Like the country under the shelter of the unjust eking, 
Fleeced without scruple by his ministers. despite the 

people's cries, i 

Iu such arid desert, stand the tall trees bare. 


"Of your crossing such desert, on gain intent, if she 
hears, 

Will not her heart break and the light flee from her eye * 

She, you know, will bemoan her loss, ou the downy bed, 


If even unconscious, you, roll away from her arms. 
. 


“ Of your gruel separation on gain intent, if she hears, 
Will,her eyes find sleep, without overflowing with tears? 
She, you know, will indulge in cry. your beautiful wife, 
If even in play, you were &bsent, a moment more. 


“ Of your journey in quest of gold, if she hears 
Wil! not she lose her dazzling beauty and plunge in 
sorrow ? 
She, you know, will make herself great]y miserable, 
Tf even, for a moment, love should notlighten your brow.” 


Maid to her Lady :— 


“ You part from Бег and she parts her life, I said, 
Anon, your noble lover with the bright spear, his jour- 
ney dropped - “ 
Therefore, my dear, put on your hangles tight.” 
(Kalitogai No. 10). 


2. The lady io her Me 


Giving in rare charu, to those who come beseechingy 

His foes, by a victor's strength, subduing, 

And livfng in a union of love, formed in former life 

Thinking thege his duty, my lover who left in search of 
wealtli, 

Will he return soon. you think, my dear: T think so, 
now, hear 


Hot like fire, untroádultte 
So severe is the. desert. my dear." said he 
* desert, m 
‘The water. made muddy by the thoughtless young ele- 
йаш, 
Making his mate drink first. the male elephant would 
drink after." said he. 


In this 


Devoid of pleasure, the leafage being withered and gone, 
Phe desert is simply woc-begeue, my dear.’ Said: һе: 
~ [n such a desert, 

The pain. undergone by its loving young mate, 
The dove alleviates by Happing its wings.” said he, 
On the hills. the bamboos droop and dic. the sun seorch- 

es su, = 

cs Se 

А so difficult. Qf approach 

said he 


the desert. my dear,” 


In such u desert 
The young deer, меги for want of shelter, 
Her mate protects under his own shadow, said he 
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The desert, possessing such loving remembrances, 

My partner will роѓ Бевг to see suffer long, 

Hark | The lizard did speak from the right quarter 

And Jo! My beaut.ful eyelids on the left flutter. 
(Kalitogat No. 11.) 


KAMBAN. 


(Continued from page 44). 


In the case of the author who composed and сот- 
pleted his Ramayan in a fortnight, bad syntax in 
some places is allowable and excusable. But his 
indulgence poetical license is unprecedented. 
Some of his words bear the stamp ef bold gram- 
matical coinage. ‘That he cared very little for strict 
grammatical accuracy the very first line gives 
evidence. “2 аан арва т т upa: anes gr” has no 
Gunde (alliteration) In the stanza 
&e.,” the first two und the fourth sentences end with 
a sar, whe the third ends with a 9o82. In 
the stanza “ gaveS uw? ke,’ * Kanban makes a 


“ 


aru: Quit ет 


blunder with вз: using it as an infinitive instead 
BGU means mié and not 
Kamban would have it to mean.” (Mr. 
Sundaram Pillai in the Christian College Magazine). 
Inthe 17th stanza “от ау unra &e ,” of Cars s Bala- 
kandam aru àr according to some scholars is wens. 
He 


(193 Usi et wem-4Gu ng) 


of as Ше ракс participle. 
TII 


But others only force a meaning upon carus ex, 
S255 for IGa gue 
aud waggwi for caged (20 ®® si QU ou-s651) on 
account of 


uses 


rhyme agms). sab рат is 
saps йет Coe”? in stanza 06 2608 Gs г (Сш. nA). 
sic ье 1 вте вт is contracted into anegia gan ex 
їп 29. msaa ж pastor igtwras, CenGuer is e£ 
were ga о.о «етра ol sanskrit Gawrun (ss mu 
Corn Сет 7 ome Se? & pdr’ and this very bold 
conjugation, oa raf is of the 7th case in Q gras Léo 
8 Ae. 2 ges fuu. eu of gamivanam o суб is 
ер з ео in eon & «La cy Gain 60 fuso pew 
SL 37 uah enc. are b Ma 2 парой a G ш: дви 
(5 w5 e604. ol.sauns elliptical. 1t 


it be expand- 


is badly 
cannot be adapted to grammar unless 
ed into something like this орев. Зет Gei sagn ah 
eremum Dará Pats si бюз No 
modern poet will make bold to com an adjeetive 
gw trom ge 


BUD wii 


I ROLI (3! аў 75 зї wong) 
note also Sose for Dosis (37 bBo Guru), 
Rey. Веѕс in sutram No. 7, section e тезе; Йвюш 
of Эшле Bing (oe Sa áaen 49а пт ay X 8 540) 


draws attention to the confusion of (uqseuwessdó) 
sni and $5 in the Kishkindakanda but justities 
the same as it is a compound of two consecutive 
and closely related seasons. Want of space and 
time forbids us frou doing full justice to the grammar 
of Kamban. We are, however, of opinion that a short 
manual explaining the peculiarities of Kamban’s 
grammar will be useful in the hands of Pandits and 
students. 


We are also of opinion that this may form the ap- 
pendix of a glossary explaining the peculiar meanings 
which the words and phrases convey here and there 
in Kamban's Ramayanam, In hundreds of lines our 
ordinary dictionary will be no true help in the hands 
of a pandit or student preparing his lesson. In the 
9nd line of stanza 8 of 105 го: eon sranGsréOs 
Gaba a mhé&su seh 55 CoCand Озше means 
emp (fate). In egibaenexS о &Сж5а paste Ua Gel 
wrth (66 ш? огл. we sOour$) the Ist әт, 
means ти, and the 2nd means 4354.5, 
“wmteb in sider вор inso Outi smear” 
(2) Яга Wid is фираво! = (&®(&уошаш. „уыз + means 
shi in „йе шашай grata es Aarsag р 
(10 af 7« әш), ad means yer and 1{%т means yera 
int a«sfuocucse. (фит means afVare in 
29 There is no necessity here for 
multiplying such examples. 


sr Фі. воі. 
Those who have had 
any experience with Kamban will feel this want. 
Kamban maes so many words and phrases serve his 
places that even the context, 
When 


some of the pandits who ave supposed to have renl 


purpose im so many 
cannot give us the clue in many instances, 


deeply the Ramayana are dead, many of the passages 


will become obscure. The Ramayana serves аз а 
valuable text in the higher classes and it is indispen- 
sable that at least the educational authorities should 
take npon their shonlders the accomplishment of this 


most useful though laborious task. 

A few mannerisms we have noted in a persual of 
Kamban may be briefly stated to be the repetition of 
the form вт 2фрл@ р and g59srscàg, his frequent 
reference to the tender affection of the cow to its ca'f, 
and his frequent allusion to the meaningless love of 
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harlots in places referring to meanness, Опе more of 
this class is the comparison of the swiftness of the 
arrow to the immediate effect of the curse of sages 
and rishis. 


The bright sde of the picture:— Let us now turn for 
а brief view of the brigh* side of the" picture. The 
most noteworthy feature is the use of the most sublime 
aud very apt aimiles in the Ramayana. To examine 
even а greater part of them will be impossible here. 
We will only refer to some. "Че river Ganges takes 
its sonrce at one place in the Himala:-as, ramifies 
into many branches and euters the sea by one mouth, 
even as the first cause of the world is one, who is 
spoken of as different deities by the different 
religions, though, in the last resort, they all tend 
towards the selfsame first cause. (19 goguur vs), 
Dasaratha reigned his country as carefully as à poor 
peasant watches his field (12 so@we).  Rama's 
arrow pierced through the throat cf sa-s, and 
away it went like a valuable lesson given to the 
The king’s ministers when 
they heard of Dasavatha's resolve on a life of penance 
aud of the installation of Rama were in the state of 
а cow between its two calves. (32-ué8r7Uurey). 
The face of Kama, when he was oidered by Kaikeyi 
to go to the wilderness, appeared better than the 
lotus which blossomed just at the time. (108-жвСвё 
Gps. Whon the army of Bharata was going to 
overtake Rama in the woods, the silence of their 
trumpets resembled the silence of the wise in the 
midst of the foolisn vulgar. (33-g@o2uUurs), The 
water of the tank useu was as clear and deep 
as the thought embodied in the numbers of great 
poets. In the 8th stanza of ee»zé«zc-9-the golden 
wheels of chariots which rolled on the roads over the 
base of &622«55 gave a golden hue to the rocks 
underreath, even as the great sages, when they 
mingle with the low, change their folly. In the 20th 
ibid, the horses, when they got up, after rolling on 
the ground, shook the dust off their bodies, just as 
the good, when they come to know the evil nature of 
those whom they hefrieud, forsake their company. 


vulgar (72-40 sae: +). 


"еге are innumerable passages where a word or a 
phrase produces au effect not so much by waat it 
expresses as by what it suggests, not so much by the 
ideas which it directly соцуеуз as by other ideas 
which are connected with them. For instance in the 
49th stanza of айтедетшвюв ot Aranyakanda 

18 


60455700 apad di acq a up Quan edd 


2Oisher sm jgh QeeQueOsecm op 
auae 


855 urmish coe 5 #0: ог шр Ош esr 

Q8 45r (» emrenibenip 3aktQus p eit C ou cir pu) 
the word e« signifies simply what But it suggests 
that other deities were all silent because they arr not 
all pervading whereas the god addressed here being 
omnipresent replied as soon as he was called. It alan 
suggests that the deity as protector of the universe 
cares more than others for the miseries of all living 
creatures. It also suggests the readiness with which 
he complies with the requests of the suffering. In the 
126th stanza of ёт senC figa of Ayodhyakanda 

FTE 26у 1 Фф &46т (Sra ёпиш 

Cura pei 450000 цё ggr 

Qser»(mwsqmese £p GzüQss а 

Срез т.957 ejes mé mc Qe 
Rama addresses Vasishta as the son of Brabma. 
But the implication is that “you аге only а boy and 
you have yet to appreciate the sacredness of a pro- 
mise." In the 87th stanza of the same padalam. 


sae готици semarevier Qeco 

FOASOISS 4 PEE PTT (рш 

шез ен еген „Б Сер ex Cap uTpnssra 

ATA дуа! ае) Io Dapper От 
As long as Dasaratha was alive, even forest life was 
city life to Seetha. Now that she heard of his death 
she stepped into the sea of misery. ‘The phrase 
wera 8 sre suggests that she knew no misery up to 
that moment and that she had yet miseries in sto.eto 
pass through. ‘This strikes a clear note to her future 
miseries. In the 28th stanza ot wsCs@@paitw of 
the same karda “ яе" Феу Q»^enu * *? wenGsor 
Qaner B compu Qana ay 5 шегу трей,” the word 
win аз per context means earth. The word here 
carries along with it an idea implying scorn What 
you want is only mud. You can very well have it 
being but mud (but in the other, my life is enter- 
ed)" Ia the last stanza of Gago > Ar gau- oe of 
Balakandam we have 

—Gansue реш ushia GratmuGgée Ов: 0 #9 

Quer 
Сот дё ео QGaenQose$5s Quasi ypa D 


Quag scm пис,” 


Here Juno. of course means dust. But the inference 
is :— If the mere dust of Rama's feet can execute such 
wonder, what then of his feet and other limbs. By 
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this Viswamithra ptoduces in the mind o^ Janaka a 
very strong impression in favor of Rama, and gives 
him to understand that there cannot come another 
personage capable of handling the bow which is to 
decide the fate of Seeta. In the 40th stanza of 
Сетей e of the same kanda “пез goah... pef 
oe Cas аўвюш......15гт оте mvisiacn seu тї бил &&П& 
Ger exo)» єг 52671” the simile ОЁ course simply 
shows kow carefully thé brothers guarded the sacrifice. 
But the simile suggests how the brothers made a divi- 
sion of labour among them of the duty of guarding 
the sacrifice. The younger brother was guarding it 
from a place standing still like the lower eyelid, while 
the elder Rama was moving to and fro like the upper 
eyelid. What we have given are only some of the 
philosopher’s stones doing duty in the hands of Kam- 
ban. Substitute another word or phrase, the magic is 
gone. There will only be a pebble. 


Kamban sometimes plays upon words and they are 
very charming. “ «95 50шёрш ee»Gasru, NEUD 
85&Qpp51& ex єй pst” (39-65 Bw eb). sue 
Qeuisesu sea љт 4850€, sec Oruga 
Osi ssac aar erar s (трт! (18-250005628). © exu 
sumó, e». uu rc; Teneyuio ew uum awh” (23 
ibid). * e. ererGio gudueia giya wings Dera gu 
Gem” (21.ibid). * Gaicreffenuuir se Smok” &c. (29- 
Geera))—play upon ©швтей (sws) the minister 
of Mahabali. *'rza&oc&esgr wiadaiyo Qura, 
впр Бав0р rows isra” ($2-впт(р&шу—* dwi 
&sG ex SADA eleva Ger ай?” (22-1 ny), 


He has a command of very happy metaphors :— 


“Emu seas 668 facem on ©зддў&, гету 
Carpe Сатет всу eáfrajgum seweni” (SSavesr 
6-14) s fli yori й mcs Gears 2/0606 &6ї UME) E 
seis re (ibid 15) erara se shows we 
өт (weal 604-54). “05005 Gels (боз &втб,г, 
eap $C ш dass (Босоо Gaal (120-45) “Ов 
Pps assai d Сей (р бз дыл ёт, e. saerex Фа 
ae aw gso uui (“44-95 sw ued), “gang 
slo arn #1055 жпеоірш) ә) us»gremer (Ste usi wo 
$C ex s * (194- т efie ioc eso). 


T. CuELvakESAYVARAYA MUDALIAR, М. A. 


(To be con*inned). 
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EXTRACT. 


The following reviews, we extract fromthe July number ot the 
Asiatic Quarterly Review®-- 

1. Sivdynana Botham of Metkanda-Deva, «Translated with notes 
and introduction, by J.9M. NALLABWAMY PILLAY, n. A., B. L., District. 
Munsiff. It is impossible to do more than announce the publica- 
tion of this translftion of the most, important Tamil philosopiheal 
work known in the South. It contains a good deal of Tamil, and 
the supposed Sanskrit original of the fnndamental principles of 
the system, ‘The notes are exhaustive, but we rather think will 
be most valued by that render who can compare the Tamil Text nnd 
Cominentury with the learned author'aown exposition. We ac- 
knowledge to having given some laborious, bnt pleasupt, years to 
pondering this treatise and books connected with it. There are in 
in it very greai trnths, mingled with equally great errore both 
philosophical and religions. If our Tamil friends can be content 
to view it ns a contribution towards the study of philosophy, and 
can belicve that all truth is really one, and is developed from age 
to age, and that every system must learn to ghrow off from time 
to tithe its worn-out garments, it will be well for them. The 
editor is angry * with some recent writers who believe that the 
intercourse with the western world, which the Tamil people had 
from evensbeforc the first century of the Christian era, had influenced 
and matervally moditied their writings and systems. A tree is 
dead when it ceases to imbibe and absorb the influences of the 
soil and the atmosphere in which it flourishes. There is a subtle 
interpenetration of philosophical truths which makes every suc- 
ceediag philosophy the cbild of all that has preceded it. Tamil 
philosophy has much to cast off, as much to recast; but its interest > 
and importance can only be denied by the ignorant. 

2. Meykanda Sattiram—The Text (with commentary) of 15 
treatises on the fundamental Doctrines of the Saiva-Siddhanta 
System, edited by Nagalinga Muthaliar of Kanji (Conjeevaram); 
pp. 864. We have not space for even the names фї all the treatiscs 
included in this bulky yolume. ln fact It contains, in somewhat 
difficult verse, the whole of the text books of the Intest philosophy 
ef the South J; dian Saiva school; and:to find anything analogoua 
to'it we shall have to go to the writings of the Schoolmen in the 
Middle Ages. The founder of the school, if we may so call it. 
was Meykanda-Devar, whose history, or rather legend, we should 
like to give. Heis said to have derived his philosophy from the 
Sanskrit Agamas. und to have reduced it to twelve great aphorisms, 
which are ii fact the texts which all the writera in this volume 
exponnd, But, as far as we know, n@ Sanskrit originals have been 
published (or found) to anything but the ephorisma themselves.-- 
which howdver are supposed in the legend to have been cÉmposed 
in Tamil! Concerning these Agama» there is a profound mystery. 
in morë ways than onc. One of these works is the Siva-Pingasan 


* The editor informa us that he feels surprised at this charge. 
The only sentence in the preface that cun give room to this charge 
is the following. "Bot the deeply implanted prejudice lingers, and 
it leads bim to say that truth found in the Kural mnst have been 
derived from a Christian source.” There is nothing savouring of 
anger in this remark, but it only refers to the hobby of moat 
Christians that wherever anything good is found, whether before 
or aftzr Christ should be derived from a Christian source, and it 
ів to correct this feeling, the Rev. G. M. Cobban wrote in the 
Contenpor. ry Review- And the editor wne quite agreed with the 
latter Kev. Gentleman to acknowledge truth wherever it might be 
found. The question however in one of pure historical importance 
but when we have no proper historica! data,- none need be in 
any way dogmatic about the question whether the East or West 
has received influences from the other; but in all probability both 
have benefited by the mutual contact. = 


THE LIGHT OF TRUTH or SIDDHANTA DEEPIKA. 71 


—————————Ó——Á 


by the great Umapathi, who is also the author of four or five of 
the very best of the scries, He lived in the neighbourhood of 
Chidambaram, and helongs (as a date in his work shows) to the 
late thirteenth and early fourteenth centuries. The most notable 
matter, we think, in the whole system is the emphasis laid upon 
the absolnte necessity for the reincarfation of Siva in the person 
of the consummate Ссво, or Divine Teacher. The necessity for a 
divinely-imparted gift of enlightening snd sünctifying Grace is 
insisted upon, in в very crrious series of types, mythe and legenda. 
To an Englishman wishing to know what South India thinks agd 
feels on the highest subjects, this work (and the ability to rend, it) 
is indispensable. 


3. The History of Manikka Vacagar, the Foe of the Buddhista. 
This is the title of a pamphiet of some sixty рау ев, containing n 
peper read by Dr. G. U. Pope, of Balliol College, Oxford, before 
that institute, ‘he paper itself is contained in abont eighteen 
pager, and the remainder of the pamphlet is occupied with a 
discussion thereupon by those who were present and heard ii 
read; thie ів followed by &,lengthy appendix, containing very 
Touch that is valoable alike from a critial, historical, and religions 
point of view,—a remark which applies also to the numerous 
footnotes which accompany the Lecture throughout. For a great 
many years the contributions of Dr. Pope to the Indian Antiyuary 
and other learned periodicals have familinrized all lovers of 
Oriental research with his profound learning amd literary enthu- 
Bias. Everything therefore, which proceeds from his pen must 
be deserving of careful attention. Ii the present lecture he gives 
an elaborate account of the sage Manikya: commencing with the 
sage’s history prior to his “conversion” and with the "events 
which.led up to it, Dr. Pope proceeds to the narrative of the 
manner of that event, end then passes on to an account of the 
aage’s doctrine and of his manner of life as a teacher. The work 
is well written, and is admirably calculated to assist missionaries 
and all who are desirous of thoroughly understanding the nature 
of Buddhism «and,the conflict of an earnest-minded Oriental 
in the investigation of ite claims upou human acceptance. ot 
course, it is in ite very nature a more or less religious work; but 
it ів on the enbject of religion that all Orientals are most interest- 
ing: all their literary productions are inspired with the religious- 
spirit and gather round this ва their prime centre; for the Orien- 
tal, and especially the Indian. is nothing if not religious. Apart, 
however, from this,.the pamphlet is full of matter which wil) wel) 
repay the attention cf the antiquary, the lingr‘st, and the 
"historian. 


NOTES AND COMMENTS. 


A Tamil changam.—A Tamil changam is to be formed at 
Kumbakonam, under the auspices of His Holiness the 
Pandara Sannadhizal of Thiruvavaduthurai, who in pro- 
missing his support, desires the co-operation of all the 
well-to-do mirasidars and native gentry of the district. 
And no doubt he is right. It has of late been the prac- 
tice to expect that some of these things should be done by 
some people and some people alone. When such hope 
prevails it is a aure sign that nothing will be done. The 
duty їн on all, and self-help ought to be their motto. 
When each one tries todo his duty, it would be time 
enough to find fault with others, even though these 
latter may be expected in a greater measure to take the 


initative im such ‘matters, We fe;ventl; hope that the 
projected changam. yill be an accomplished fact ере long, 


* 
# + ” 


Loyalty of the Thnil People—We referred to the 
loyalty of the Indian people, in our review of the 1). К. 
agency publication of the Life of Her Majesty” The Rev. 
Dr. б. U. Pope, in his review in the [undian Magazine 
and Review for July pays а graceful compliment to 
the loyalty of the Tamil people. He suya “The 4'amil 
people have always been loyal. , The Tamil sepoys have 
yielded to none in bravery ; snd it may safely be said that 
the hearts of the 16 millions who speak the Tamil lan- 
guage are full of the most reverential and affectionate 
regard for their great mother. This makes the publica- 
tion of this graphic and well-written book most fitting.” 

Pom 

Ix the forthcoming October Number of the Asiatic 
Quarterly lieview, Dr. Pope reviews some more of the Poeta 
of the Tami: lands. The serial No. 6, notices the Naladi- 
naunuru, Tirikiadugam, Eluthi, Nanuert, Ciru-Panja-Mu- 
lam, Parumori, Nithi-neri-villakkam and in his summary, 
this veteran Tamil Scholar pointe out the originality 
of aucient Tamil verse, and the excelleuce of the subjects 
dealt with by the Tamil gnomic poets, and their influence 
on the character of the people, and observes) that “it is 
therefore to be desired that in Schools and Colleges, the 
study of classical Tamil should be marhtained. These 
quatrains are a well of good, old, strong, wholesome 
Tamil. They are calculated to strengthen and invigorate 
the character of the people. It із never good for a race 
to forget its old genuine literature.” 


LJ 
Ф 4 


In the correspondence we published from the Rev. 
Father G. Bartoli in our last, we beg to differ from the 
learned Father, about his estimate of Gita, that it follows 
the Vedanta theory. ‘this is the common fallacy, crgated 
by the fact of the great use made of the bóok by Vedaa- 
tists. But it is not so, and it was only some time bagk, 
that a learned professor and joint editor of a Vedanfa 
magazine confessed that the Gita does not ccrtainly 
postulate the identity of the Human and Supreme Spirit, 
and the Maya theory itself finds no place anywhere, the 
word itself occurs in two o1 three places only, ber even then, 
it means not illusion but power on creative power only; 
and the Brahmaradin admits that ** it fs rather жеше to 
evolve ont of it the later Vedantie sense." (p. 297,. Vol. T). 
The description of God, * йз the Supporter, Spectatoz and 
Seer &c.” which our learned correspondent approves is also 
found in the Gita, (chapter]3,22,) and of course is a 
quotation from the Svetaswatara Upanishad, and it is à 
remarkable fact that the Gita contains mor® quotations 
from the Svetaswatara than from any other Upanisnad. 
The expression ‘Sat and Asat, and neither 524- пог Asat 
has been growly misunderstood by almost every writer, 
though tlie real meaning has been very clearly pointed by 
Mr. Davies, in his ‘Hindu Philosophy’ (Trubners) note 
B. p. 135. The phrase does not mean existence, per së and 
non-existence, but manifested, or developed, Pratiuk- 
sha, and unmanifested Gr undeveloped, Apratiatcha or 
Avyakta. If in every place, the phrase occars, this 
meaning is read into it, the whole passage is as- clear and 


- 
fo 
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unambiguous na anything. We hope to extract the whole 
note. which is a very learned one 1m our next. 
oe 

The quotation from Boedder is тегу beautiful and true, 
and God's nature is compared to that of the Sun, illumina- 
ting itself, by that very light, with which it ightens up 
the whole world. The single word, Seam paraprakasam 
conveys the whole meaning. (cf p. 60 Sivgananabotham). 


* 
+ 


Srerangakshetra Mahatram.-—-The learned Editor of the 
Orvsvent has adden this sketch of the most important 
temple of the south. to his large collection of descriptive 
sketches of various shrines. The sketch is an exhaustive 
one, giving as it does, the old puranic traditions, connect- 
ed with the origin of the temple and its various shrines, 
the history of the various endowments attached to the 
temple. and its condition in medieval and modern times, 
with a brief account of the various festivals held during 
the vear. The temple is chiefly famous for its associa- 
tion with most of the Abears of the Vaishflavite faith, 
and the sketeh deals with them. also in brief. Of course, 
the antiquity attributed to the temple and its connection 
with Rama and Lakshmana cannot be treated seriously, 
and the brief account of the various builders of the 
temple and its different portions as gathered from the 
inscriptions 1s defective for want of proper dates, if they 
were available. 


* 
++ 


THe Indian Social Reformer says :— 

“ The current number of tlie Siddhanta Deepika has some obser- 
vations on our leader on“ Vernacular Studies in Madres." We 
have been the first to ndmit as will be seen from the back numbers 
“of the Reformer that the Brahmans had not their own way in all 
things in Southern India. Refer to our notes on Kapila, the Tamil 
poet, for nn illustration. What we do hold, however, isthat as far 
us the hold of the Brahmans becaine stronger on the people, ав it has 
apparently unaccountably been doing since the advent of the Bri- 
tish rule, the development of vernacular literature in South India 
waa checked. Ww irere referring to recent times und present condi- 
tibus and not to fheaucient or middle ages.” 

- The italics hre ours. The Reformer proceeds to ont 
gratuttously gnough who the Tamil Agastya was поі, and 
refers very kindly to our credulity in believing him ta he 
the author of several hymns in the firet mandala of the 
RigeVeda ; Pase in indulging in thie irreleyancy, he has 
forgot to ad&wer the main question, we put, “Why did 
the Tamflians themselves ndplected their own mother- 
tongue ?” 
e 


* 
* € 


THE question which our contemporary asked in his 
leader was " why isjt thet with far less encouragement 
from the University in Bombay, the vernaculars there 
grow and thfive, while with far greater encouragement, 
froth our University, they tend to decay ?", and the poser 
һе put w8e “are the advocates of greater official encour- 
agement, being given to vernagular studies prepared to 
face it." And we had better quote the whole of the follow- 
ing few sentences, вв our contemporary hag apparently 


forgotten the same :— 


“We are afraid they are not. Evemthe mention af it 
a not, шау b 
utipalatable to some. But it had better be told, if at least je ike 
purpose af preventing wild hopes being entertained of the ou3cere 
of the severe! proposals that huve been put forward. The fact is, 


in thia Presidency, or over the greater part of it, the literary: class, 
the Brahmins, have never owned, though they had adepted, the 
vernaculars as their mother-tongue. How many of the Tamil clugaics 
are the work of Brahmina? ‘There may be an exceptional scholar 
here and there like Mr. Swaminatha Iyer of Kumbukonam, who. 
has consis ently stood np for the superiority of the Tamil language 
But the majority of thg literary claas, which unfortunately hag 
always managed. to be the®sole Literate class also, recoguiagd no devoir: 
to the Tamil language.” 

The itelics are ours, and we wonld aek our боро 
to read these senténces together, and see, note and digest, if 
they mean the same thing. ‘ Always,” can it refer merely 
to ‘recent times and modern conditions’; and the 
Bralimans, ‘ the sole literate class,’ include tbe people, who 
"had a highly organized society ànd а well-developed 
language.” No doubt, our contgmporary did write the 
last clause but it is only human nature which conveniently 
sacrifices facts, when they cannot serve one’s theory. Our: 
contemporary was so far carried away by his theory (we 
admitted his theory was partially correct but did not 
meet all the facts and so had no reason to crow aver the 
advocates of greater official encouragement), that he forgot 
facts known to himself. We don't wish to be hard on 
our contemporary, but as a Reformer, while chargit 
others with credulity, he has to be more careful ‘of his own 
facts and theortes. " 

+ ж 

As regards, the difference, of encouragement accordéd: 
to vernacmlar studies by our two Universities, we should 
think they count little. We believe our contemporary 
is a professed utilitartgn, and the’ common Ле who. 
have bellies.to take care of are greater utilitarieng than be: 
Our contemporary must have heard the people talk of 
carci 1 6р... (bread-stadies), and with thie feeling of gross. 
materiality on the subject, our contem cannot «X- 
pect: them to avail themselves of the facilities: afforded Њу 
our alm mater, when such distinetion. cannot pay: 
(We know what pay, в distinguished. Master of Arte in 
the vernacular subjecte ів getting). What аге the facili- 
ties pray ? The subjectis one ОЁ во many. те be. learnt, 
and a mastery*of the English language ів essential far all 
other. subjects, and the study of the verhacular is as euch: 
narrawed, limited and crushed hy want. of spape.and enr- 
couragement and inducement, 


We have ра desire to pursue the subject. any farther, 
but in passing we may remark, the position of Sanskrit 
stands not much better than the vernuculars, in spite 
of the great revivalistic stimulus. And the Hon'blg Dr. 
Duncan һай ав much the Sanskrit in mind; as.the verna- 
culars, when he made his firat proposals, and bewailed of 
the decay af the Pandit class, which fact. we also referred 
to, just above the notice of our contemporary'a views. 
The qnestian on which our former question wae based, іф 
in a the Pandit class (Sanskrit, and. Tamil) die 
out f 

eve 

Ear want af врасе we pastpone the consideration of the 

qhestion af who our Agastya is to our next: 
*. 
* к 


——————Ó——M MM. 
Mapaas :—Printed by P. C. Kapuiana BuNDARA Марав, at the 
О. N, Press, 39, Godown Street, Bluck Town, and Published, ру 


J. M. NAGARATHNAM. 


THE 


LIGHT OF TRUTH 


SIDDHANTA DEEPIKA. 


A Monthly Journal Devoted to Religion, Philosophy, Literature, Science, dc. 


Commenced on the Queen's Commemoration Day, 1897 


VOL. п. | 


TRANSLATIONS. 
THE VEDA'NTA-SU'TRAS WITH S‘/hI’‘KANTHA 
BHA'SHYA. 


(Continued from page 54.) 


Adhikarana 4. 

The next adhikarana proceeds to show that the 
Parames'vara, who has been proved to be the all-des- 
troyer in the adhikarana just closed, is ever associated 
with Jivas, the manifestations of His own glory, as 
declared in the following passage 

< Two birds, inseparable friends, cling to the same 

tree. Опе of them eats the sweet fruit, the other 
looks on without eating."* 
Those who entered into the cave are verily the two 
Atmans, because so it is seen. (I. ii. 11). 

Nhe passage to be discussed in this adhikarana runs 

25 follows: 


*S'vetàsvatara-Upanishad 4—6. 
~ 19 


MADRAS, SEPTEMBER 1808. 


[Ne 


“ There are the two, drinking their rewards in the 
world of their own works. entered into the cave (of 
the heart’, dwelling on the highest summit (the ether 
in the heart). Those who know Brabmgn call them 
shade and light ; likewise those householders who per- 
form the Trinachiketa sacrifice.’ * 


Here two beings are spoken of, as distinct from each 
otheras shade and light, those two who have centered 
into the cave-of the heart in the body of a brahman 
or other person,—which is spoken o as ‘ the world of 
their own works’ and as ‘the highest summit,’—and who 
are the eaters of the fruits of works. A doubt crises 
as to whether these two are Buddhiand Jiva, or Jiva 
and Paranics’vara, 


( Párva paksha):—The twoare noneotherthan'Baddhi 
and Jiva.—Why ?— Because the words * drinking the 
rewards " show that the two nre enjovers. Parames'- 
vara is not an enjoyer, because we find it said that 
* the other looks on without eating." It is a jwell- 
known fact that Buddhi and Jiva are enjoyers. 
Moreover, there exists no such thorough distinction 
between Jiva and l'svara who are both sentient, as 
between shade and light. Buddhi being insentient,- 


* XNatha-Upanishad 3-1. 


74 


THE LIGHT OF TRUTH or SIDDHANTA DEEPIKA. 


—— BR M ————————— RR ——————MÁM—  —— — M« 


there is » distinctign"between Buddhi aud Jiva. Thus 
Buddhi nnd Jiva are the two beings spoken of here. 

As against the foregoing we hold as follows : tlie two 
beings who lie in the*cave are none other ‘ап Jiva 
and Parames’vara, because we find it said vhat they 
have eütered'into thé cave iu the following passage : 

* Him who is difficult to be seen, who has entered 
into the dark, who іх hidden in the cave, who 
dwells in the abyss, who is the ancient.”* 

As to the contention that l's'vara is not an enjoyer, 
it is wrong to sav во; for, the w iw * whose delight is 
in pràna, whose bliss is іц manas” show that even 
Brahman who delights iu A’tman is in the enjoyment 
of His own inherent bliss which is accessible to manas 
alone. The Purann also says 

“ He is a youth who deligits iu the joy: arising from 
the tasting of the nectar of His own 8’ akti. ; who 
as a rule tastes only the sweet honey of the su- 
preme infinite bliss.” 

Every one knows that Jiva is the eater of the fruits 
of his own Karma. Though we are thus told that the 
two are alike enjovers, a distinction has to be made in 
accordance with the nature of the twoenjoyers. When, 
for instance, we say ‘the king and his servant eat food’ 
we mean that each eats that kind of food which is 
suited to his rank. 

As to the contention that there is no distiuction 
between them, we cannot assent to it; for. though the 
passage “thy eternal of the eternal ones, and the sen- 
tient of the sentient ones" tdeclares the equality of 
Jiva and l's'vara in so far us they are eternal and sen- 
tient, there still exists a distinction between them 
caused by the existence of beginningless mala (origi- 
nal sin) im Jiva and its absence in the other. The 
B'ruti * there are two, one knowing and the other nn- 
knowing, both unborn,onestrong and the other weak” 
deciares that there is a distinction caused by know- 
edge and ignorance, by independence and dependence 
and such other attributes. 


(Objection) : — While both of them aie alike associa- 
ted with a body, how is it that оре of them is afflicted 
‘with ignorance and other evils while the other is un- 
'tauchéd by any evii ? 

(Anstcer):—'There is no room for any such objection. 
"Their eccüpation of the same body has nothing to do 
with the blissful condition of the one or the miserable 
‘condition of the other. "On che other hand it із the 

* Keths - . Upsniashad. 2 12. 


+ Katha -Upnishad 5-13. — 
$ Svetdsvatara-Upanishad 1.9. 


independence of the I's'vara that makes Him blissful, 
and itis the dependence of Jiva that makes him 
miserable. Accordingly the S'ruti says : 

“On the same *yee' man sits grieving, immersed, 
bewildered, by his owu impotence. But when 
he sees the other, the Lord, cuntented, and knows 
His glory, then his grief passes away.” 

‘The traditional interpretation of this passages is 
given as follows: ‘The Jiva bound by the shackles 
of beginningless Karma, having entered into many a 
body made of Máyá—each suited to the enjoying of 
a particular fruit—is subjected to a lot of incurable 
misery ; and unable to ward 16 off on account of his 
impotence, he does not know what to do and grieves. 
He is thus immersed in the ocean af grief caused by 
his great delusion. When, however, by the Lord's 
Grace he intuitively sees Him who as the Impeller 
dwells within himself, who is gracious to all, who is 
ever ass6ciated with Uma, then he attains to the 
unsurpassed greatness of the Lord, free from all 
grief. Wherefore though S'iva, wko is independent 
and who has been free from калпага from time with- 
out a beginning, is in contact with the body, he is not 
subject to its evils as the Jiva is. Wherefore it is 
Jiva and Parames’ vara that are said to lie in the 
cave of the heart. 

The Sütrakára again explains: 

And because ofthe specific attribute. (1. 1. 12), 

Moreover; in this section of the upanishad, Jiva 
and Parames'vara are specifically described. Jiva is 
described as follows: “ The knower is not born, nor 
does he die,"t and so on. The Parames'vara is des- 
cribed as “smaller than small, greater than great.’’t 
How can this specific description apply to Jiva 
and Buddhi ? Hence the conclusion that it is Jtva 
and the Parames' vara that have entered into the cave 
of the lieart and dwell therein as the impelled and 
the linpelier, as the body and the Embodied. 


Adhikarana’'5. 

Here will be mentioned another place fo? worship- 
ping Parames'vara who has been shewn to be the ob- 
ject of worship dwelling in the cave of the heart. 

(Parames'vara is the Being) who is within (the eye) 
because ‘te Him the attributes are) applicable. (1, 1 13). 

The subject-matter of discussion in this section 
occurs in a passage of the Chhándog ya-Upanishad, 
which reads as follows : 


* Mundaka - Upanishad. 3.1, 
t Katha - Upanishad, 2-18, 
1 Ibid, 2-20. 
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'* The person that is seen in the eye, that is the 
-Atman. This is the immortal, the fearless, this is 
'Brahman.”* 


Now, who is the person within the eye spoken of as 
‘the immortal’ etc? Із he the зува or some other 
‘being ? 

(Piirvapaksha) :—Such a doubt arising, we hold that 
‘he is a being other than the Parames’vara; for, iu'the 
“Mabénériyanopanisnad 10, 11 ete., the Paine vara 
is spoken of as dwelliug only in the heart-lotus. On 
the other hand, Jiva enters into the organ of sight 
when pereeiviug colour etc., in virtue of his connec- 
tion with the manas. Не is the person in the eye. 
Or, it may be the reflected person. 


(Siddhinta) :—As against the foregoing prima facie 
view we explain as follows: It is the Parames’vara 
Himself who is spoken of as the person in the eye; for, 
to Him alone are applicable such attributes as immor- 
tality and fearlessness in their absolute sense. 


Ав to the contention thit the l's'vara is nowhere 
spoken of as dwelling in the eye, the Sütrakàra ~ays: 


And because Me is declared to be seated and so on. (I. 1. 14) 


Ів'усга is declared to be seated in the eye and to rule 
it within, in such passages as the following 


“He who -dwells in the eye, and within the eye, 
whom the éye does not know, whose body the eye 
is, and who rules the eye within, he із Њу Atman, 
the ruler within, the immortal.” t 


Wherefore it is verily the Supreme 1's’ vara. 


The Satrakara now prcceeds to show an incongruity 
in case it is held that the reflected image cf the person 
is spoken of in the passage referred to 

And verily because of the declaration that he is 
endued with bliss. (І.Н. 16.) 

The person referred to is the l's'vara fur the very 
reason that he is declared to be endued with bliss in 
& former passage which runs as follows: 


* Bliss is Brahman, &kàsa ів Brabman."1 


Indeed no bliss oan exist in the reflected image of 
в person. 


Ав to the contention that ће person in the eye is 
the Jiva, the Sütrakára says: 


а Op. Cit. 4-15. 
* Brih. Up. 5-7. 
74 Chhendogya Upanishad 4-10. 


And for-that very reason be is Brahman, (1.1.16) 

Because to Upakosala who was afraid of samgéra, 
and sought to know Brahwan the s'rati beginnin 
with the passage “Bliss is Brahman, àkása i is Brahman,’ 
teaches that “what verily is bliss, that verily isthe àkása 
and what verily is the ёкава, that verily is blise,”* 
therefore the àkàsa spoken of as “ Kha” is nong other 
than Brahman. Is there any.such approprinteness in 
the case of Jiva? Indeed in Jiva there varihot exist 
the absolute bliss. Wherefore, the very Brahman 
who has been spoken of in the opening passage аз the 
infinite bliss being afterwards declared to be the per- 
son seated in the eye, Parames'vara is the being spoken 
of as the person in the eye. 

In the Pirvapaksha there is, moreover, an incon- 
gruity, as the Sûtrakâra says: 

And because of the mention of the nath of those who have 
learned the Divine Wisdom. (I. M. 17.) 

Because the s'ruti which begins with the words “Не 
goes to light, froin light to day" and enca with the 
words * there is a person not human ; he leads them 
to Brahman ; this is the path of the Devas, the path 
that leads to Brahman; those who proceed on that 
path do not return to the life of man, yea, they do net 
return ;"* teaches, in connection with him who has 
known of the ‘ person in the eye,’ the patlrof light еіс, 
—the path which has to be learnt by those who have 
known of the nature of Brahman,—therefore, the per- 
son spoken of is neither Jiva nor the reflected image 
in the eye ; ou the other hand, he is попе other" than 
the I's'vara. 


Adhikarana 6. 
Owing to looseness and impossibility, not the other. (I. 1. 18.) 
The passage which has to be discussed-here occurs, 
in the Mahopanishad and reads asfollows 
“Тие thumb-sized Purusha, seated in the thuyb, 
the Lord, the Master of the whole world, tle eat- 
er of the whole, is pleased. t 


Here а doubt arises as to whether the being spoken 
of as ‘thumb-sized’ and so on is the Parames’vara or 
some one else. 

(Pürvapaksha) :—Inasmucb as this passug occurs 
in the section o£ Pranégnihotra, and because the Pu- 
rusha is spokén of as small—by the epithet ‘ thumb- 
sized'— we have to understand that it is Prine or zx. 
Vital air which is the.enater of the five oblations. And 


* Chhundogya Upanishad 4-10, 15, $ 
+ Op. Cit. 38. 
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it саспоё be urged phat Prana cannot be the eater ; for, 
ev.n the air is spoken of as an eater in such passages 
as the following : 

“The waters and the earth are the food, and the 

fire and the air are the eaters.” 
From all points of view the passage refers to the vital 
air. 

(Siddhinta) :—1t is none other thaa Parames'vara 
who is spoken of here ; for, if the attribate of lordship 
over the whole universe and that of being the eater of 
the whole be (somehow) applied to the other (Prana), 
then these attributes are too loosely applied.* These 
attributes cannot be илеу applied to it (prana). 
Wherefore none but I's'vara can be such a being. He 
is declared to be an object of worship even in the 
form of prana, as the s‘ruti speaks of Him as the seat 
of prana in the following words: 


“ Thou ert the knot of all pranas (senses), 
Thou wrt Rudra, the destroyer (of pain) ; do 
‘Thou enter into те.” 

As to His being spoken of as “ thumb-sized,” there 
can be no inconsistency, inasmuch as He is so des- 
cribed only for the purpose of meditation. Though 
the vital air is found described in several places as the 

„eater, it cannot be‘ the eater of the whole.” Accord- 
ingly we should understand that the I’s'vara is here 
described to be of the form of práng and has to be 
worshipped by Pranagnihotra. 


Adhikarana. 7. 


For the purpose of contemplative "worship, it has 
been shown that S'iva, the Supreme Brahman, is seated 
їп the orb ef the sun, in man’s heart-lotus, and so on, 
though Me is all-knowing, all-powerful, all-benign, 
and all-pervading. ‘This section proceeds to shew 
аё He is seated every where. 

(He is) the Inner Ruler abiding in the Devas, in the worlds and 
so on, because of the mention of His attributes. (I. ii. 19). 

The text which forms the subject of discussion in 
thig'section occurs in the Antaryami-Brahmana and 
ruus as follows: 


" He*who dwells in the earth, within the earth, 
whom the earth does not know, whose Љоду the earth 
їз, and who rules the earth within, he js thy A’tman, 

“tke ruler within, the immortal.” t 


———— a ————— 
* That is, ‘hey become applicable to many other entities, 
+ Máhánàrayana Upanishad 37. 

3 Brihaderanyhka-Upanisliad 5—7. 


A doubt arises as to whether be who is thus spoken 
of as the Inner Rulesin all beings,—in all things men- 
tioned 4n the series extending from earth up to 
A'tman,—is the Patamés vara, or Jive, or the Virat- 
Purusha, or the, Pradhána. 

(Piirvapaksha:)—It becomes only Jiva to enter 
into the sense-organs of all beings for the enjoying of 
the variegated fruits which he has earned. It 
becomes the Virat-Purusba to enéer into all beings, 
as he is the upádána (material cause) of all sentient 
existeuce. Or, it is right to maintain that it is the 
Pradhina which pervades all, as it becomes trans- 
formed in the form of the mahat and so on. It 
cannot be that the Parames'vara who, as superior to 
the universe, is declared in the s'rutie&to have crossed 
beyond all phenomenal existence (vikéra) has 
entered into the universe of phenomenal forms. 
Wherefore the Antaryámin, the Iuner Ruler, must be 
one of the three mentioned above,—Jiva, Virat- 
purusha, or Pradhána,— bat not the Parames'vara. 


(Siddhánta) :— Аз against the foregoing we hold ав 
follows: He who is*described to be the Antary&min, 
the Inner Kuler in the earth and so on, is none but 
Parames'vara, because of the mention of the attribute 
of being within all and the like. In the Atharvas'iras 
also the Parames'vara is found described to have 
entered into all beings as their Afman. In the 
words “He is thy A'tman, the ruler within, the 
immortal,” Sva alone is described as immortal and 
liberated from time without begiuning, it being said 
in the Jabala-Upanishid that * these are verily the 
designations of the Immortal" Just as the Parames'- 
vara is described in the s’ruti as superior to the 
universe, Be is also described as all-formed in the< 
words “all verily is Rudra,” dnd so on. In every 
subsequent passage of the section (following the one 
quoted in the opening part of the. sdhikatana from 
the Brihadéranyaka-upanishad) the word ‘immortal’ 
is used evidently to show that He is not iu the least 
tinged with the phenomenal change though He is 
present in all changing phenomena. In that section 
of the Atharvas'iras which begius with the passage 
“ He verily who is Rudra is the Blessed Lord; He is 
Bhüh,eBhuvah, Suvah, as well as he who is known as 
Brahina ; јо "Him, verily, we bow, we bow," the 
Parames'vara is described as Brahma, Vishnu, Rudra, 
Umi, Laksmi, Sarasvati, Ganes'a, Skanda, Indra, and 
other guardian spirits of the world, the seven worlds 
comprisiug the earth etc., the five material element 
comprising earth etc., the sun, the moon, the planets; 
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о tate, бо ond во бё, ойе euch cles repeating in 
Яв turn) аЙ ai kee been sar? When "descrfbing Him 
as Brahmá іп the opening pses&gW of the section 
horu quoted.). Aad even here, with œ view to 
prevent the notion that Dwing te His engratce inte’ al 
wontient wad insentiest existence Не, may become 
tainted with evil the word “ Bhagavat” (blessed 
Lord) has becu used ia each ease, thus showing thet 
Не іт always endued with the excellent divine atgri- 
butes of lordship and во оп. Wherefore it is but 
right to hold that S'iva, the Supreme Lord, is superior 
to all and is fhe A'tman of all. 


Ав tó the contention that Pradhána etc. may be 
spoken of as the Antaryamin, the sütrakàra refutes 
it as follows : 

Aad not what tlie smriti speaks of, there being no mention of its 
attributes ; nor is it the embodied. (1. М. d$). 

And we osmmot hold that what the воб spesks of 
as Antaryémin, the Inner Raler, is the Pradhéna 
mentioned ia the вагні (of the S&niteyne), there being 
no mention of its attributes, each de changeability, 
inertsesw and во gw. Nor can the embodied Virat- 
Parueha be the being here referred to, inasmuch as 
be eaanot be the ruler of all. 

And it is not Jiva either: 

Both alike, relly, declare Him as diferent. (I, ii. 21). 

Both the schools, the Kánvas as well as the 
Madhyandinas, declare the Antaryámin as different 
from the Jive, in the words “ He who abides in the 
Vijfidne,” and * He who abides in the A'tman," and 
во on. Wherefore it may be concluded that Parames’- 
vara is alone the Inner Ruler of all, not the Pradhàna, 
tor Virtt-Purwehs, nor Jiva. 

k 
деп rime B. 

hie adHik&rané is introduced with a view to shew 
that the Parames' vara, who hae been declarad to be 
embodied in the visible foree» of the exrth etc., із not 
Himself visible like them. 

(Paramar vara in the being) уймен of the attrfeates of 
invisibility and so on, becedse of the mention of 
(His) attributes. (I. ii. 22.) 

‘The passage which forms the subject of discmesion 

in this adbikarana runs as follows 


“ But the higher knowledge is that by which the 
indestructible (Akshura) is apprehended ; that which 
cangot be seen, nor seized, which has no family and 
no caste, no eyes nor ears, no hands nor feety the eter- 

20 


nut, the omnipresent; inffdwtesimal, (Ant. which i» im- 
périshable,—it is that which fhe wise regard as the 
souree óf all beings.** 


Here a déubt arises as to whetfler the indestructible 
(Akshara) refers to Pradhana, Jiva, or Parames'vara. 


(Pírvapaksha) :—Here Akshara refers to Pradhéna, 
inasmuch яз it can be the source of all beings, trans- 
forming itself into mahat and so on. Ог, Akshara 
may refer to jiva. He, can indeed, be rightly spoken 
of as Akshara, as said in the following passage of the 
groti : 

“That which is perishable (Kshara), the Pradhana, 
the immortal (amrita), the indestrnctible (àksha- 
ra)."t 

He can be the source of all beings through his Karma. 
Wherefore Akshara may refer to one of the two. 


(Siddhánta) :—As against the foregoing we hold as 
follows : The Akshara is Bone other than Parames'va- 
ra, His attributes being spoken of m the words “From 
Him who perceives all, and who knows all, whose pe- 
nance (tapas) consists of knowledge" and so on. In- 
deed,such attributes as omniscience can pertain to none 
other than Parames'vara. As to the contention that 
Pradhana and Jiva can be the source of all beings, we 
say it is wrong to say so, inasmuch as they are (res- 
peotively) itsentient and possessed ої limited know- 
ledge, sud. are therefore incapable of the act of (crest- 
ing ali beings’. 

Again, the Sütrak&ra proceeds to show that ‘ Aksha- 
ra’ cannot pFoperly refer to Jiva and Pradhana: 

And because of the mention of qualifleatione and в die? 
tinction, (it is) not the two others. (I. ii. 23). 

Here the Upanishad opens with the enuugiation vf 
the proposition that, one being known, all is known, 
in the words ‘Which one, О blessed Lord, being known, 
all this bétomes known ?"$ Besides this, there are” 
other qualifications. Owing to a mention of such 
qualifications ‘ Aksbara’ cannot herc mean Pradhana. 
Neither does ' Akshara’ refer to Jiva, inasmych as the 
Akshara is described to be different from Jiva in the 
words “ higher than the high, |hjgher, than the im- 
perishable. 

Aud because of the description of (His) form (I. ii. 24.) 
The Akshara is described to be of the -form of the 
three worlds in the following passage 


* Mundaka- parit Та. 5.9. 
T Svetasvatara-Upanishad 1-10. 
1? пе punishud 1-1 9 

8 Ibid. 1-1 

* 1b». 2-1-2, 
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“ Fire is his heac, his eyes the sun and the moon, 
the quarters his ears, his speech the Veda dis- 
closed, the wind his breath, nis heart the universe ; 
from his feet came the earth, he ig, indeed the 
inner Atman of all beings.”* 

And for this reason, P^rames'vara, the A’tman of all, 
is slone referred to by the word ‘ Akshara,’ 


Adhikarana 9. 


It was shewn in a former section that Parames'vara 
is to be worshipped as the seat of prana. This section 
proceeds to shew that He is to be worshipped as the 
fire an the stomach. 


The fire (Vais'va'nara is Parames'vara), because of the speci- 
fication of the general designation.. (І. ii. 25.) 
The following scriptural text forms the subject of 
discussion in this adhikarana-:: 


‘“ But he who worships the space-limited Vaisva- 
nara A’tman as identical with himself, he eats 
food in all worlds, in all beings, in all A'tmans.t 


Here a doubt arises as to whether the Vais’vanara 
here presented as an object of worship refers to Para- 
mes'vara, or to some other being. 


(Piirrapaksha:,—The word ‘ Vais'vànara' denotes 
the fire in the stomach; for we find the word used to 
denote the fire in the stomach in the following passage : 


** Agni Vais'vànara is the fire within man, by which 


the food that is eaten is cooked, i. e., digested. 
Its noise is that which one hears, if one covers 
one's ears. When he is on the point of departing 
this life, he dues not hear that noise."1 


Or it may refer to ‘ fire’ the third of the five * great 
elements,’ the word * Vais'vánara' being applied to fire 
in such passages as the following: 


“This fire, verily, is the Vais'vànara."$ 


Or, the word may denote the god known by that 
name, inasmuch as he, as the god to be worshipped, is 
declared to be the giver of the reward in such passa- 
ges as the following 


“When a son is born, oblations should be offered 
to the Vais'vánara in twelve cups." 
* Ibid 2-1-1. 
+ Chhandogya-Upanishad 5-18, 
1 Briluslarinyuka-Upanishad 7-9. 
8 Taittirive-Sumbhita 3-3-8. 
€ lbid 2-2-5. 


It can never refer to Parames'vara, since the s'ruti 
teaches us that Vss'v&nara is a finite being, iu the 
words “© space-limited." 


(Siddhánta :)—4As against the foregoing we hold as 
follows: Paremes'vara Himself is referred to by the 
word * Vais’ vanara.’—How ?—Though the word Vais'- 
vanara’ is a common designation, yet in this section 
cf the upanishad it is defined by such specific design- 
ations as ‘ Brahman’—which ar? peculiarly applicable 
to Parames'vara,—in the following passages t 


What is Brahman ?”* 


“ You know at present that Vais'vánara A'tman; 
tell us that." 


This specific designation cannot be applied to the fire 
in the stomach etc. Wherefore Vais'vànara is none 


* Who is our A'tman ? 


but Parames'vara. 


The Sütr.k&ra adduces another piece of evidence to 

show that Parames'vara is meant here: 
Inasmuch as what is repeated may form a mark by 
which to infer. (I. ii. 26.) 

In such passages as ` Fire is his head, his eyes the 
sun and the moon,”t Parames'vara is declared to be 
embodied in the form made up of the regious extend- 
ing from heaven to earth. Such a form is spoken of in 
the section of the upanishad we are bere discussing 
in the following words 


* Of that Vais’vanara A'tman, the head is Sutejas 
(having goud light) the eye Vis'varüpa (multiform), 
the breath Prithagvartman (having various courses), 
the trunk Bahula (full', the bladder Rayi (wealth), the 
feet, the earth." 1 


The form here spoken of forms the mark by which 
we may infer that Pavames'vzra is meant here. 
If (you hold it is) not (80) because by word ete. It is said to be 
established within, we cannot (grant it) becaus^ of its being 
se taught for the sake of contemplation, and on account of 
its incongruity ; and, moreover, they declare him 
to be Purusha. ‘I. ii. 27.) 
(Objection) :—This Vais'vanara fire is ione other 
than the fire in the stomach, because of its being 
spoken of as the three fires and as the receptacle of 


the oblations offered to the pranas, in such passages 
as the following : 


“ The heart is the Gàrhapatya fire, the mind the 
Anvaharya fire, the mouth the A’havaviya fire. 


2 


* Chhundogyn-Upanishad 5.11. 
+ Munduka-Upanishnad 2-1, 
з Chhandovya-Upanishad 5-19. 
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Therefore the first food which a man may take is 
in the place of homa ; * 


and also because of its being declared to be eStablish- 
ed within man in the following pussage 


* He who knows 65 Yais’vanara fite to be of the 
human form ane established within тар, + 


The Vais’vinara fire is not Parames'vara. 


(Answer) :—Not qo; because 16 18 taught tha; He 
has to be worshipped in the form of the fire iv the 
stomach, and that it is impossible to hold that the fire 
in the stomach is of the form of the three worlds and 
во оп. Moreover, ір the words “this Vais'vánura fire 
is he who is known as Purusha,~the Vajasaneyins de- 
clare this Vais'vánara to be the Purusha, Moreover, 
noue bui Parames'vara can be strictly spoken of аз 
Purusha, as the s'ruti says 


“ By that Purusha all this is filled.” 


Wherefore it is right to hold that Parames’vara is 
meant here. 


Hence only, neither the God nor the element. (1. ii. 28.) 


Because this Vais'vánara has the three worlds for his 
body and is known by the name of Purusha, therefore 
ncither the fire-god nor the third element (of fire) is 
meant here. 


1t having egn proved that Parames'vara is denoted 
by the word *agni (fire) as having to be worshipped 
in the form of the fire in the stomach, the Sátrakàra 
now proceeds to*whow how other teachers (acháryas) 
have variously explained the application of the word 
“акш? 

Jaimini (sees) no incongruity even in literally (apply- 
ing the word.) (I. ii. 29.) 

The application ef the word * agni ' to Parames’vara 
is juscifiable uot merely ou the ground that He has to 
be worshipped in the form of fire, bnt also on the 
ground that the word cau be literal applied to 
Paramos' vara himself ‘leading (the devotees) to 
the froat. Thus Jaimi sees no incongruity in 
applying the word to Parames' хата, 

* Chihiundojya-U panishad 5-18, 19. 

TN arapathabraliniana 10-6-1-11. 

£ Mehanuraynnu Upanishad 1. 


A's'marathys (holda it to be) for mamfestation’s sake! (I il. 30.) 
Sage A's'marathya holds that the Unlimited becomes 
limited in space occupied by the regions from the 
heaven down to the Earth, with а view to manifest 
Himself to his devotees. 


Badari (holds it to be) fur recBgnition’s sake, (Іі. 31.) 


Badari holds that the representation of the regions 
from the heaven to the earth as the head, reet and 
other parts of the body is meant for recognition, that 
is, for the attainment of Brahman. 

Jaimini (holds it to be) for exaltation’s sake ; во. 
indeed, (the sruti) reveals. (I. ii. 32. ) 

Jaimini thinks that 16 is with a view to exalt in 
thought the oblations to prána etc.—taught in connec- 
tion with the worship—to the rank of an Agnihotra 
that the chest etc. of the worshipper aro represented 
as the altar and so on in the following passage 

“The chest is the altar ; the hairs, the grass on the 
altar; the heart, the Garhapatya fire; the mind, the 
Anv&hárya fire ; the month, the Ahavziya fire." 

And accordingly the s'rnti says: “He who offers 
tbis Agnihotra with a full knowledge of its trne 
purpose." t 

And they declare Him to be therein. (I. ii. 33.) 

The '"laittiriyakas declare that the Parames'vara 
dwells in the devotee's body when oblations are 
offered to prana ete., as the recipient of those oblas 
tions, as the following passages show : 

“О obl.tion! enter into me as S'iva, that there may 

bo no sensation of burning." 

“The Lord is pleased, the cater of all."i 

Wherefore in the opinion of all teachers, as also in 
point of reason, it is right to hold that Parames’vara 
alone is to be worshipped in the form of the fire in the 
stomach. by the prána-afnihotra. 


End of Hw: Second Prida of the First Adhyiya. 
А. Man’aveva S‘a’stm, B. A. 


(To be continued.) 


+ Chhandogya-Upanishad, 5-1%. 
f Brihúá—Up. 5-24, 
$ Mahànà. Up. 33.36. 
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(Continued from page 32). 
. 
In PRAISE o THE VEDAS. 


Cus? 8 nU. 
Gd suena ё: apdwty Coa se 
Goss (mu @шбовот qpersias 
ers Se», HO DABE arem 
Qua Ses Сат Ош GAOUD Miaa, (=) 
1. "There is no Dharma ,atside the Vedas. All 
praiseworthy Dharmas: are set forth in them. 
Leaving aside works om logio, the wise attained to 
Moksha, by the recitation of the Vedas. 
Cas (pena #27 ао Cu и) @ Goss 
Cas pens 5 50 gin Cadar Bora Bi 
Cas (pmr atab Ca But Camm ей ати 
Cas (perso gn Ошу отет snc c Ge 
2. He who recites the Vedas is not necessarily a 
brahmin, (unless he possesses the meritsof one. The 
real authoreof the Vedas, Нә who taught the Vedas 
‘to Brahma himself, He who gave them out for the 
sacrificial rites of the brahmins, is the True Being, as 
demonstrated by the Vedas themselves. 

9 575 arOuPoa Ges, s gmo 
YF (memi anuenr Cus Genre 
Qui 5 05 eur Bu) Gavius Qera gyi 
®(5% HG итш ето sorrow ёш wr ib. (m) 

3. In the beautiful laudatory verses of the Vedas, 
the Supreme Siva who is understood by the man 
ot true love, is the True Being that is set forth 
and not the Black-hued Krishna who is belauded by 
catlike pretenders (Vidala Bralunins), 

0150.29 ura gs ASSAS goo FL) 

Quim m3 штш Gonder "дат ъ gu 

(| 5 © ў што, ar uro mp љ.@ 

Qorma в, Qurma Cagtés Qus giQu. 

4. The True Path, whereby the intelligent soul 
“usscriminating itself from Asat, and relying on its 
Lord who is ће True Way, г heres to the teacaimng 


of its Guru regarding * Sivoham ’ doctrine, is the one 
marga set fourth by Vedanta. 


Se 


Bows oiam штер Cun Hews 
Pas WrEs (Serb. rA бодо 
Capiis-wre, Aon a Qeus Sup 
Qu &s wrath Сиосђёс Ber (ут. (@) 
5. None praise Him, the author of the Vedas 
with six Angas, by the names of His parts and attri- 
butes, (as set forth therein, such as Nilakandam, 
Umasahayam, Virupaksham, Hiranyakesam &o.), but 
they multiply the praises of the God with severable 
parts and hop» to become one With those parts. 
ото В Qury o más een арешт 
se. шр wwa ior: Lom 
Фен @ Aguurt eir 5:96 оте 
FLO Dera Hac ayn Hr. (&) 
6. 'l'he hypocritical Brahmins who have not lost 
their desire, go and recite the Vedas in unholy and 
public places resounding with the song and dance 
of immoral women. 


IN PRAISE OF THE AGAMAS. 
yeta Coch uflesaiQurr ura g s 
ex G5 e Т UU 3 (уеп uem ai aub 
WEF KID wars saw 
warr (ipe Sp (nib Quro Gai Qs. (ж) 
1. Fhe emerald-hued Uma’s Lore gave out the 
the 28 Saiva Аряшаѕ, from His fifth Face, on the 


supplication with raised hands of the 60 Lords of 
Pranava. 


TTR evmorr LAC Herron 
Qoar cd mu sO sem Cony gr (Guru 
Barone Pron Aipuu apenrásenr 
mem тет on uam Gov S gier ex єт. 


yes ы i ——S 

1. The five faces of Lord Sadasiva are called Lienam, Te! puru- 
sham, Ahoram, Vamaderam, and Satyójatham. The four Vedas 
came out from the lower four Heads, and the Agamas come out 
from the other raised Head called Iso. The tweuty-eight 
Agumas are Kamikam, Yogajam, Chinthiam, Karanam, Achitam, 
Teeptam, Sukshuma, Sagaschiram, Anjuman, Suprabetham, 
Vijayam, Vichchuvasam, Swayumbuvum,  Akelliniyum, Viram, 
Rowram, Makaduim, Vimalam, Chandarajnanam Mahavimbam, 
Qurorkitham, Јана, Chittam, Santhanam, Sarvoktham, Paro- 
meshvarain, Kiranam, Vathulain. Most of theee aro merely names 
nud the originals nre lost for ever. Evon of the few that 
exist the Karma Kanda alone has been preserved. Sivagnana- 
botham ів said to form part of Rowra Agama. There аге Upa- 
gamas like Mirgedra, Pnushkara, Siva Dharmottara, Фс. which 
correspond t» the Upanishads and they fully estate the Saiva 
Philosophy. Unfortunately none of these works are yet iu Eng- 
lish. Care should be taken to distinguish these “Agamas from the 
books of the Northern Left-hund School, which ure clearly very lato 
productions Fiflly tinged with tho Mayavada Doctrines. Asthe Sawa 
Agamas ate dead against the idealism ot © bara, it is intelligible 
wl y he made so little use of them and tried to ignore them and 
throw dirt over it too. 
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2 The number of verses found in the Saiva 
Agamas graciously given out by onr Lord, is 28 crores 
and one lac. The Devas praised ‘he greatness of Isa, 
(from the study of the Agamas) I fiso praise the 
same Being, proclaimed in the Agamas. 

Uem. s атал Ш Оет. ои ure uj 
&e Le wD eps erorera 
vero si s&aer Оет Фо тен n 
wa ysr wrar eur. (m) 

3. Real Pandits are those who =rfderstood thc 
meaning of the author of the 18 languages. And itis 
for their benefit and for the whole world, Lord Hara 
made these 18 languages. 

Dy OT VT V um Bawersww 

«9 еш eof vir snag conus 

© semen! Gevapu gi Cary sr (puss 
Quo ew efl gy 5700 Gwassa g urga. (ғ) 

4. The beantiful Agamas given out graciously by 
oar Lord is difficult to be understood by the Devas. 
Their number is countless. Unless. understood properly, 
they are like figures in water (of no use). 

uz шутов aoe у. ще 85 
огеш Ragone ®т2єз Отто arcs 
sre) шшр? FAS BOB 

uc en e wits Gorin (Gcr. (@) 

5. He was the Supreme Guru (under the Banyan 
tree), when He showed His Supreme Nature, He 
became Hara (Sadasiva) when going out to the world 
the Agamas containing Siva Dharma. He, my Nandi 
is worshipped by the Devas and stood firm on the 
crown of the Agama teaching. 

Fawr ung Bei # &@ + 5те 
qp eos ue Gas 0,50 25a 
sane 9 Ser silva Cup 
seams Quis orb DAUD uo. („\ 


what the U7 languages are 


3. The following verse sets fort): 
excepting Tamil. 


Seams, Derman, ^AI, Fw, pot жу, 


Qr au. eate oun, gy. ahve aims. ==, 
sqn, яав о, # AC US P^ уз, Б 
So according to Tirumular Tamil or Sanscrit is not. tee outs 


language by which God manifests his truth. te mankind, 


6. My Ghra Nandi, got the піве Agamas yhich 
Sakti got from Sivam, Natham trom Sakti, Vinghu 
from Natham, Sadwsiva from Vinthu, Maheshwara 
from Sadasiva, Rudra from Maheshwara, Vishnu from 
Rudra, and Brahma from Vishnu in succession. 

Qu pps вотот St sang snis 

(и 2рэъ Fr (ушат л6т@5@® Bw 

шррви buro c iar Cwr 5 75 
Ds #119365 © (e) 

7. Such Agamas are Karanam, Kamikaum, Viran, 
Vathulam, Chinthinm, Fyamalam, Kalittaram, Sup- 
ptrabetham and Makutam. 


Ge rev gy (п (ау Gu. 


A] HT EDT 005 этт VB omes Hat sw 
Cosnmis® Cary Qaras OG 


6316 6507 60670 Б eer) aT ad cy 


want 


Qaem esa afc? Cari uy 6720 Qop iS. (y) 


8. The Agamas so graciously given out by our 
Lord contain countless verses. If the trife meaning 
of them is not understood, the reading. of them will 
be perfectly useless. 


штћщв Оет ері cju вті тж es 
Conti етот дет & еб т 
вит Ёш) ipsi арор. Фет Qrrevaflss 


BI 3 фу 


вт #вю& mrik aw тәти aren. 


(Ф) 

9. When during the summer and in wiuter, the 
dew does not cease, and the tanks are dry, in sueh a 
sore time, our Lord imparted the knowledge of Тат 
and Sanscrit to His beloved spouse out SÈ Grace. 


eB a ето aim y wg Әг. icem mor 
AB cho vOut Qur&es » r wè 


EDT 
qy.em T À Ag) шабат Mong gy ur Qu. 
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10. ‘Phese two languages teach the way of Salya- 
tion, (nt the wise) and of the enjoyment after release, 
and of death and birth (of the ignorant, und let. us 
know therefore the Lord proclaimed by. these two 


languages. 
The season eK utter desolation is graphically desevibed. We 
are in the midst of such even Aw. Yer Gol s Gr: is not lost 


gethern The alescriptiog bere, however, applies tothe time 
ereation and instances tlie анау of both these Hangeiee 
ter we wrote Chis. we had copious xhowere). 


al 
In 
ever albothers. ( 
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THAYUMANAVAR'S POEMS. 


(Continued. from page 12). 
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99. O Thou All-filling Intelligence, the soul of 
souls, both in their bhanda and moksha conditions! 
Much glory and praise be to Thy Beneficia! Manifes- 
tation* on my account. 


Most delightful were its immediate results . The dele- 
terious anava, which had tempted me unperceived into 
the unholiness of babbling that Thy Subjective Nature 
and my objective nature were one and the same and 
not different,t was by Thy blessed light, subdued to a 
state of nullity.t like darkness before light; the 
changing samsara$ with its ebb and flow of rebirths 
dwindled away at once ; the phenomenal appearance 
of the ‘magic maya’ ceased ; and, above all, I was given 
the gnana of bliss that led me into the Infinite State of 
Supreme Ananda where there would be for me (soul) 
neither before nor behind, nor above nor below nor 
within nor without nor sides. 


+ The reference is to the Saint's initiation Ьу Siva through 
Мг: 
* c. f. with notes verses 50. 83, 89, 91, 92. 95 anıl 95. 


t Arava (ignorance) mala—-the crigin of samsira--never ceases 
to exiet even in the seul's moksha state. It only loses its power 
for ever like thc heated seed or the suppresed senses of a yogin or 
Jivan Мака. c.f. Saint’s couplet. 
O ERORE ET E] VFR 97.606 хес crsecQ а. (О {ог the day to be 
one with the Lord vct not the Lord, nor the pasa to discard !r. . 
7th verse. 


UFOS рд uf» awws 


§ Nantsara~cycle of existence full of transcient pleasure and 
paid. 


Gop-HEAD Ав SAT-CHITHA-NaRDA*SIVA. 
yeh ere ps Ser. 
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100. О Satchithinanda Siva, the wmdivided and 
indivisible whole extant in all! Thou.art the omnipre- 
sent and all pervading Gnana-Akas wherein the’ 
bhita-akast with all its myriads of differentiations 
earth &c., occupies a very insignificant position ; Thou 
art the self-luminous Heavenly Brightness outshining 
and transcending the fire of seven congues,? the Sun 
and the Moon. And Thou art ,the "Super-eminent 
unique Wisdom of Infinite nature and bliss evidencing 
Thyself in the universality of life. And yet 'l'hou art 
the Eternal Unconditioned one non-dual in character 
and void of properties and beyond all thought and 
speech. 


Notwithstanding Thy Supernal existence as afore- 
said, I have knit myself to the infernal mind and de- 
graded myself to the position of a helpless orphan 
without taking to sacred quietism § of bliss. 


* C. F. lst verse (lust portion of translation.) This word is the 
compound of Sat (rcal-existence ог being; + Chit.(Intelligence or 
knowledge or gnana)+ Ananda (bliss or delight or joy or supreme 
pleasure of eternal unchangeable nature.) 

+ 1t means in brief: that Siva-Lord ів eternally everywhere like 
the аказ or elemental ether aad is mot Ис latter ;and He is Gnana 
or Chaitanyum by natare and Pure Love and imparts highest delight 
or Ananda to His Matted devotees. c. f. Bri Kanta Bushya on tho 
Vedanta Satras I.i. 23 & 24. c.f.'Teit. Upanishad 2-1. “ From 
Atmar (' Paramakasa') ів akasa born." 


{ С. F: 36th verse (translation) and mo&es.ther&under to ' 7 
С. Е. Muna. Upanishad Section 11 part 1.8. Sten life-power 
come from Him, geven flames. seven foods (to feed the flames).” 


5 Here the reference may be to the achool of Quictists “ who 
Hourished at the close of the 17th century and who taught thay th 
soul, in the pursuit of the Supreme Good must retire from the re- 
ports and gratitications of sense, and, in silence, 


be ‘absorbed X; 
contempla!ivn of the Deity.” eed Y 
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LL DA 
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Do Thou gaant me now the unchangeable state of 
solemnity in which I shall remain forever self- 
controlled in Thy contemplation withont subjecting 
myself to the implacable mind, 
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191. Q:Satchithananda Siva, the undivided and 
iudivissble whole extant in all! О for the day on 
which ‘J igball realize my'blesséd .Gnàna-Svarüpa * 
eternally raised aboye all conditions of time, after 
gaimmg knowledge.of this.my infirm self of seeming 
reality. ‘his self which is the temporary erection 
eomposed of tas five elements just like the quarters 
east, weet &c. contained in a:dry-ineasure. 


(тз) 


* Gnana Bvarupa of the soul.—Just as a man carrying а heavy 
loud hes to-subject and adjust himself to various hardehips and 
pains incidental to his carrying of it, во the haman soul, whose 
natare is chit or intelligence and which is bearing this self (i. e. 
this personality or physical body), for the purpose of ita spirituali- 
sation, haa to undergo verious diffieulties incidentally arising from 
&he body's material teadensies —to -wit—Kama, desire .&c., (the 
effects of flesh and blood andibones and sinews the ргойссі of the 
B elements). Here it may be asked, If Lord-Sive hath given ua 
this body: asia ‘vehiole.for us to travel in through the path of 
spiritualization, why should the Supreme choose euch a bad 
vehicle for us? This query finds а ready infallible answer from a 
Biddhanti, who does not say like the Idealists &c., that this body 
(5. e. tbe matier or the five elements) is & non-entity ; or that it is 
&-projection ‘from tke'Parabrheman's own substance or existence 
or self; or that it was bronght to existence from nothing or non- 
etimcence. What vhe:Biddhanti says 1s, in the words of the віп, 
“де ез а uug — éste «гщиогОчтатду!, 
orme Эшазфй3=&ас® (Whenever there was the .Pnpreme 
Being. oi Arm} Fakti, I (thewaul):bave -baen sineo-then co-exigtent 
with Him; and inseparable with me.and for ше hath.been the 
bondage of actian.{Karms. Маја). caused by my anara maja the 
antecedent * canse of this Maya mala (i. e. this matter, my 
body). Thus matter (maya mala) being co-existent with souls 
asewell as God andthe souls with it being ever co-existent with 
and dependent on God, the query as to ite (matter's) origin becomes 


curé Qa 


This self which is the fron*-hal] possessing nine 
clear* windows. This self which is the play-car 
handled in festival by Maumatha 1 and conducted by 
means of its white sinews, bones and flesh. i 


This self which is the fleshy bellows ejecting impure 
liquids red and white from the eyes, pioud-flesh, and 
secretions. This self which is the nest-egg df the 
drug of re-incarnation. This “cremation ground with 
the trees of ‘desire, } thereon which send forth their 
shoots as often as they are chopped. 
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102. О Satchithananda Siva, the undivided and 
indivisible whole extant in ali! Any attempt ог, my 
part:to sing in metrical verses Thy Supreme Powér 


illegicel and unwarranted. It is our daily experience, we sec 
that dirt will remove the dirt of copper when rubbed together 
by an agent; but if allowed to gather, it enshronde the natural 
brightness of the copper. ‘Bo, we (souls) require an awthor (rubber) 
the Supreme Siva, who, out of pure Benevolence, effects by His 
Arol Sakti our bodies out of Maya (mattér) by the proceas of 
differentiation. For Maya or matter canaot differeotiate itself nor 
do the Souls by their nature possess the power or capacity tobring 
about the. differentiation of Maya towards their evolution. Henco 
the God is appropriately called Siva i. e., God of Love or Benevo- 
lence. c..f., verses 07 and 98.with notes und also 72nd verse. 


"The 9 windows are :—2 eyes, 2 ears, 2 nostrils, the mouth,-and 
the 2 lowest orifices. To these some Sages add the navel and the 
opening at the top of the skull. j 

+t Manmatha is the Hindu пате of the God of Love, 

1 This descriptiop of our body shewe the Saint's view which Чепів 
ta support to the truth of the analogy of the ‘carrier’ stated above. 
This Maya, „true und false : 
True, when to Lord it serves a tool, 
To save the soula; and call it false, 
When doth;its magic th’ souls befool. 
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and Benevolence might fall short of bhalti* or love 
of devotion to "Theb. Ог any attempt towards the 
recitation of the Tamil Veda Tiravachakam t or the 
mystic poems of the three Sivite Saints + might fall 
short of Ќе harmonious flew of tone peculianto them. 
Any effort towards the Yoga practice might hardly 
suit my bodily constitntion. Any abstinence on my 
part from food-taking might deprive me of this life. 
To деті$е any means for doing the pious acts of piya 
&c., I am not at all rid of lust. And should I endea- 
vour to hebitdate myself to the taciturn state of 
mona, the verge and mark of the Supreme Sivagnana, 3 
my mind is ruffed in hundreds of ways by the 


wondetful powers of Asutta тауа. || 

Thou must only guide me, О The Absolute Lord of 
Greatness! О Тһе Bounty of nectar flowing in full 
to the aspirants of Siva-Sayujya,{ the thirst for 


* Any act of piety without bhakti or real love to God is like the 
flower withont fragrance and will not be appreciated by Him. 
c. f. Tiruvachakam “ ий а иг обет asters.” (Behold! He 
(Siva-Lord) can be caught only by a net of bhakti.) 

f The Sivite Sfint Shrimat Manickavachakar was a brahmin 
prime-minister of the King Pandye of Madura and was initiated by 
the Supreme Siva-Lord in Tiruperundurai appearing as Guru with 
the Sacred Book 'Sivagnans Botham’ in His hands end thence- 
forward sang Thiruvachakam and worked good many miracles 
such as making в dumb princess of an opponent sing in tamil the 

Sclory of Siva-Lord ёс. (Vide also Dr. G. U. Pope’s translation of 
* Thiruvachakam for full details). 

t The З Sivite Saints are Shrimat Apparswami (о Saiva Vellala), 
Shrimat Gnanasambandar (who lived ав a brahmin) and Shrimat 
Sundarar (brahmin). These three and the suid Manickavachakar 
ure called together ‘s7svad’ or eee eowresílas: (The four or the 
establishera of tne Saiva Samayum, the Saiva Ph#osophy т.е. 
the (Seiva) Biddhanta. They revealed this system as the Sup- 
reme Truth. So these four holy Sainta are represented by the four 
idols in every l'ewara's Temple in India. For fuller details about 
these four and the rest of the Sivite Saints, all 63 in number, the 
sacred book ' Periapurana' may be referred to. 

$c.f. the great Divine Poetess ‘ Avvai’ “ Сшгаг шего gim 
«1: " (what can be called ‘imonu ' is the verge aud ma Е (гт) 
of the true Gnana). 

|| Arutta тана —a&vidya maya г, e. maya causing ignorance in 
во 116 by its deccitfnl temdencies which arc multifarious (с. f. verse 
101 and notes). This maya or jada-inaya sakti Jis matter. It is 
mistaken for the Supreme Parad Sakti (female Principle) of the 
Supreme Biya, It is this Female Principle that ів represented as 
Maha Vishnu (not the Trinity Vishnu) or Parvati or Kali. This is 
the reagog why the bigoted Vishnuvives adore and worship ‘Purvati’ 
(Goddess) only in Siva-Temples, thus making а fanatic distinction 
between Siva and Hia Sakti. 

T Siva-Saywjya ia the Highest state of Moksha. It literally 
means " intimate union with Siva in His Abgolufe Nature ав Love.” 
с. f. notes under 41st verse, 
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103. О Satchithinandha Siva, the undivided and 
indivisible whole extant in all! Ah! How can I 
conquer this deceitful mind of maya? It causes a 
momentary winkingeto appear as long ав а great 
cosmic period of Kalpa.t It gets me to imagine this 
earth to be some other phenomenal region. It makes 
a Maha Meru 1 of the sexual love and not only causes 
me to bear that burden serving itself as a pad for my. 
head, but also constrains: me to a viciges condition of. 
life stripping off allmy good qualities. In short, it 
leaps and frigks about and plays a wonderful juggle. 

Yet, however, O Lord, in those blessed muktas of 
Thine, it becomes as bright § as Thy Grace. 


Do ‘Thou make me understand, O Seer of all, trans- 
cending all religious thoughts, whether such a mind 
in its nature is the Divine Light of Thy Grace or the 
unholy darkness of ignorance. || 5 


В. SnmuxuvcA Monariar. 
(To be continued). 


* Compare the 36th verse (translation), and its notes. 


t Kalpa ів the great cosmic period—a day of Bramka equal to 
1000 yugas. 

$ Maho meru is the greatest of mountains used here to represent 
the hyperbolical character of the mind. 

§It i one of the sound postulates of this school that, of the 8 
malas, the anav& (the cause of the other two and the offahoot of 
the mind) of the muktas becomes one with the splendour attained 
by them (muktas) and anb-servient to their wishes. 

|| Ignorance is. the avava mala. 
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Analogy is very largely used in the elucidation and 
explanation of various principles in Oriental philoso- 
phy, and with more or less effect. In most cases they 
serve a very important function, and many truths 
there are, which by reason of their dealing with the 
ultimate existences can alone be demonstrated by such 
analogies and not by any other kind of proof. In the 
use of such analogies there are great dangers also and 
the analogy may look so plausible that one is apt to 
be carried away by it, without noting the inherent 
flaw in it and which a little closer investigation will 
clearly bring out. Care should, however, be taken 
to distinguish between analogies which are merely 
similes or metaphors, based on a mere semblance, and 
iutended merely to bring home to our minds, the 
subject matter in a more impressive and clearer light, 
and analogies strictly so-called, intended as proof. In 
the latter case, mere seinblance alone will not do, and 
there must be sameness in the various parts of the 
illustration aud the thing illustrated. Neglect of this 
rule often leads to great confusion and error in 
thought. If for the particular inference desired, the 
antecedents conform to the antecedents in the analogy, 
the inference will be quite justified if it conforms to 
the consequence in the analogy; and it would be 
simply illogical to strain the illustration to other 
purposes and to extremes. Analogy at best із but an 
indifferent kind of proof and where we ао not take the 
proper precantions in using it, its value in philosophic 
argument will be almost nothing. Another source of 
ervor in the use of analogies by Indian writers is the 
brevity of expressions which is characteristic of such 
analogies as we meet them in some of the most ancient 
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books. Where tke analogy 1s taken literally without 
supplying the recessary parts and ellipses, they бап- 
not, but lead one astray 


There 1з one school of philosophers in Padia, who 
are inordinately fond of these similes and who at 
almost every step seek the aid of a simile tg help 
them out of their position; and these similes have 
now only become too much backneyed and they pass 
from mouth to month, and even educated persons 
repeat them parrot-like, who would*easily find out 
the fallacy, if the matter is only put before them for 
a moment. We expected at least those learned in the 
lore of the West to explain their subject inswead of 
building all their argument on the strength of these 
doubtful similes and in this respect, even European 
scholars are not without reproach. For what shall we 
say of a scholar like Dr. Paul Denssen, if hé gives 
expression tothe following false analogy ? Says he, 
* And then for him, when death comes, no more 
Samsara. He enters into Brahman, like streams into 
the ocean he leaves behind him лаа and тират, 
he leaves behind him individuality ; but he does not 
leave behind him his Atman, his Self. It is not the 
falling of the drop ~into the infinite ocean, it is 
the whole ocean, becoming free from tbe fetters 
of ice, retarning from its frozen state to that 
what it is really and has never ceased to be, to 
its own all pervading, eternal, almighty nature.” 
In these few lines he crowds together as many 
fallacies as there are words in it, and we have 
neither the time nor patience to indicate all 
of them. We will however point out the most 
glaring of them. The Soul returning from its 


migrations to its resting place, its final goal wai the | 


stream returning to the bosom of the mizkty ocean. 
When the stream joins the ocean, it loses its name 
and form? Does it really do so, and if it did what 
of that, how is it iu any way changed? What we 
generally call a stream is a small body of water 
flowing between two banks. ‘he water by itself 
without its local connection cannot be called-the 
stream. The moment the water leaves its Tocal con. 
nection, it ceases to be ealled strenm. So it is not 
really the stream that flows into the ocean but that 
the water of the stream flowed into and mixed with 
the water of the ocean. What makes really the 
difference between the ccean and the stream is the 
difference in the largeness and smallness of the res- 
pective vodies and the largeness and smallness of the" 
receptacle. The water in either receptacle is acted 
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on by the sun and wirfd, is tempes‘-tossed and cis- 
"соЇолгей and made muddy. The juggle by which 
the learned Doctor converts the stream water, nay & 
drop, into a mighty ocegn ?s not manifest in.the ilius- 
tration. The drop or the stream water is the drop or 
the stream water in the bosom of the ocean though, 
for thc time being, we are unable to distinguish its 
identity. When the identity is lost, its individuality 
is not seen, is lost in а sense also. The water 
remains as water and Баз not lost its nama and 
rups, though this water gets other names by other 
accidents. It is the accident that determines 
the more specific name and we will have to 
enquire how the thing acquired this accident 
or became parted from it. Then we come to the 
figure of the frozen ocean and the free ocean. Here 
is a jump from one figure to another. The bound 
soul was formerly the stream, and the freed soul the 
ocean. In either case, we observed above, the two 
bodies of waver were subject to the same changeabili- 
ty and disabilities except that one was larger than 
the other. Now, the bound soul is the frozen ocean and 
the freed soul is the ocean after it had thawed. And 
the learned Doctor speaks of the fetters of ice. Wh: t 
does it matter to the ocean whether it was in a frozen 
condition or otherwise? How does it cease to be 
almighty, all-pervading and eternal when it is frozen 
than when it was not? One would think that if the 
ocean's wishes were to be consulted it would much 
bester like to be frozen than not, asit would not be 
subjected to the mercy of the Wind, and the Sun and 
the Moqn. Water is water whether it remains a liquid 
ora gas or а solid substance. And it would be mere 
rhetoric to ascribe fetters to it. And this fetter 
is real or fancied, either an evil or а good. 
If real and ап “еу, how did this fetter happen 
to be put on. If nor, why try to get rid of the fetter. 
The tetter was put оп by the ocean’s own will or by 
another will more powerful still. If the ocean put 
it ou by its own will, it may do so again, and there 
is no inducement for any body to try to get rid of this 
fetter, and “th strongest support of pure morality, the 
greatest consolation in the superiugs of lite and death,” 
would surely be undermined. If by another’s will, 
who ‘s the greater than this A'tman ; no doubt the 
Paramatinan, which ends in veritable dualism. In 
the case of the ocean itself, it did nct. become frozen 
by itsown will or power As water, its nature js 
unstable and changeable, and the change is brought 


about by other causes. If we apply heat to it, its 


liquid condition disappears and it becomes a gas. 
Withdraw the heat, and the more you doit, the water 
becomes ‘nore solid, and in the arctic regions, whe: e the 
sun, thousands of tis fnore powerful than the ocean 
water, is altogether absent for several months 
the water gets affected by cold and darkness, and gets 
fettered in ice. The learned Doctor failed to take 
stock of the antecedent agent, in the frozening or 
otherwise of the ocean, namely the sun, and hence 
his error. The Siddhantis take the water whether it 
it be that of the ocean or that'of the smallest rill as 
analogous to the Soul and the universal Akas present 
both in the water of the stream and that of the ocean 
as the Parames'hvara and Paramatman, the universal 
Supporter, and all-Pervader ; and the Glorious Sun із 
also God, whose panchakritya is also felt on the ocean 
end stream water, in its making and increasing and 
dissolving, and under whose powerful S'akti the 
minor powers of Karma (wind and moon) also find 
play, and the whole cycle of evolution is set agoing. 


And itis this learned Doctor who spoke of the 
misintérpreting variations of Sankara's advaita, known 
under the names of Visishtadvaita, Dvaita, &c, and 
it is the frequent boast of people of his ilk, that San- 
kara's Advaita is the most universal and ancient sys- 
tem, whemeas all other forms of Indian philosophy 
are only partial and sectarian and modern ; and in the 
present paper, we propose to dea] with this claim, to a 
certain extent by taking np the Gita, their most be- 
loved Upanishad, and by merely takfng the various 
analogies used by Lord Krishna, we will show, whether 
we find among them or not any of the favourite and 
hackneyed similes of this school, and whether the 
similes actually have ару bearing on the special tenets 
of this schooi. 


The first simile in the book occurs in chapter 75 13. 


* Just as m this body, childhood. and youth and 
old age appertain to the embodied man, so also does 
it acquire another body." 


This is « popular enongh simile, and its meaning is 
plain bnt it cannot be construed аз is done by Sankara, 
that the soul undergoes 20 change or is not affected 
by the change of avastas or change of bodies: for it 
cannot be contended that the iutelligence of San- 
kara is in the same embryonic stage as that of a new 
born babe, and the denial of this would also militare 
against all our ideas of evolutionary progress and tha 
necessity for undergoing i. ‘пе births. In the previ- 
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оов%уегзе, Sri Krishna postulated the existence of 
many souls, by assertiny, ‘neither did I not exist, 
nor thou, nor thege rulers of men, ang no one of us 
will ever hereafter cease to exist;“‘and he reiterates 
the same fact, in chapter iv, 5, where* he alludes to 
his own former births which fact is also mentioned 
by Sri Krishna himself again in the Anucasana Parva 
and stated by Vyasa in the Yuddha Parva. By, T’ ата 
‘thoa’, and ‘these’, he clearly does not refer to their 
bodies as Sankara interprets. The next figure occurs 
in verse 22 of the кате chapter, “just as a man casts 
off worn-out clothes and puts on others which are 
new, во the goul casts off worn-out bodies and enters 
which are new.” Similar instayces are that of the 
serpent throwingeoff its skin, the mind passing from 
the conscious into the dream condition, and the Yogi 
into another body which are given by Saint Meikandan. 
The next one occurs in verre 58, where the Sage with- 
drawing his senses from the objects of sense is’ compar- 
ed tothe tortoise withdrawing its limbs, at the ap- 
proach of anybody. The same simile occurs in Tiru- 
varutpayau. 


In chapter 3, only one illustration occurs and 
this in verse 3%, which we have often quoted. “Аз 
fire is covered with smoke, as а  mirrgr with 
dirt, as an embryo is enclosed in a womb, so this is 
covered with it.” Sankara explains, “ as а bright fire 
is covered with a dark smoke co-eristent with it... 
so this is covered with desire"! The italics is ours. 
What ‘this’ and ‘it’ are, are seen to be, man and bis 
Prakriti-guna Rajas and Desire con- 
* Constrained,’ 


wisdom-nature, 
straining one to the commission of sins. 
Sankara explains as a servant by the King. Man is 
enslaved by his passion; his wisdom is such that it 
is deluded by unwisdom, ignorance (verse 40). 
Sankara leaves these passages quietly enough but 
when explaining the similar passage (xiv, 5) “ Байға, 
Raj»s, Tamas,—these three Gunas, О mighty armed, 
born of Prakriti, bind fast in the body, the embodied, 
the indestructible,” Sankara says, “© now one may ask: 
It has been said that the embodied is not tainted 
(xiii, 31). How tien, on the contrary, is it said here 


that the (Gunas; bind hin? We have met this 
objection by adding ‘as tt were’; thas ‘they 
bind hin as it were.” It would Бауе been 

if he had not raised the 


well for his reputation, 
objection himself and tried to ineet it in the way he 


has done. Why did not the Omniscient Lord Krishna 
himself add this ‘as it were,’ and leave these passages 
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alone apparently contradicting eac» other. In his expla- 
nation, be has omitted the force of ‘fast,’ and he Ras 
forgotten ‘Dragged and constrained’ and of the co-ezw- 
tent darkness and delusion of thé former passage and 
explanation. There is one other passage relating to 
the soul nnd its bonnd condition namely verse 21 in 
chapier xiii itself. © Purosha, as seated’ in Prakriti; 
experiences the qualities born of Prakriti; “ a&techment 
to qnalitiesis the cause ofhis birth in good and evil 
wombs.” Lo, the Supreme Self, attaching itself to 
qualities born of Prakriti, constrained to commit sin 
deluded by co-existeot darkness, havirg to undergo 
births and deaths and getting fettered and seeking 
salvation, and all this < as # шеге?! What a precious 
excuse would it not prove, this ‘as it were,’ to the mar” 
derer, the forger, the liar, the thief &c.? Besides, 
Sankara identifies the embodied of verse 5, xiv, with 
the ‘dweller in the body’ in xiii, 31. Even so far as 
forms of expression go, they are not altogether the 
same thing. It may be noted that the © expression 
‘embodied’ is always used in describingethe soul, Jiva, 
and never to denote God. Though God is seated 
in the hearts of all, he is the Soul of Souls, end 
Light of Lights, He can never be called the * embodied." 
The expression ‘embodied’ conveys itself the idea of. 
attachment and bondage. Anybody reading verses 
36 to 40 of chapter 3, and xiii, 21; xiv, 5, 20; and, 
verses iv, 14; ix, 9; xiii, 31 together, can fail to 
observe the utter contrast of the two entities; and we 
appeal to common sense if Sankara’s ‘ as if were’ will db 
away with*this distinction and contrast. The distinc- 
tion and contrast, is brought ont in different chapters, 
in the same chapter and in contiguous verses (xv, 16, 
17, 18) nay in the same verse (v. 15). The word 
‘ another’ * Anyatha’ is itself a technical word, as ‘ the 
inside of’ * Antas’ &c., dnd occurs in the Gila 1 in other 
places and ina number of Vedic texts tc denote God 
Supreme as distinguished from the souls and the 
world, the entities admitted by Kapila Sankhvas 
Adhikarinas 4, to 9 of the Vedanta Sutra, and the 
texts quoted therein which appear in this very issue 
fully bear out our thesis. The apparent confusion 
caused by both the husnan spirit and the Supreme 
Spirit being spoken of as dwelling in the human body 
is altogether removed by the Mantras which speak of 

* the two birds entering, into the cave,’ ‘ Rudr», des- 
troyer of pain enters into me,’ ‘ He who abides in the 
Vijidna,’ ‘He who abides in the Atman, ‘higher 
than the high, higher than the imperishable,’ (c. f. 
xv, }8, Gita). Leaving this subject for«he present 
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we proceed. Chapter iv contains alto only one simile, 
(87); “As kindled fire reduces fuel to avhes, О 
Arjans ; se does the wisdom fire reduce all Karma to 
ashes.” ‘Ihe next illestration occurs in che pter v. 16, 
‘and is a very familiar one, that of Sun and darkness. 
* But in those in whom cnvisdom is destroyed by the 
Wistom of the Self, like the San the wisdom illumi- 
nates That Supreme.” We have to read the previous 
pesssge together. ‘ The Lord takes neither the evil 
por the good deed of any; wisdom is enveloped 
by unwisdom ;tbereby mortals are deluded." 


Here 'wisdom' clearly ‘means atma, atmagnan, 

Soul, Soul’s intelligence. This intelligence is covered 
by Agvana, unwisdom. As contrasted with ignorance- 
covered soul, there stands the Parameshwara, un- 
touched by evil, thongh dwelling in the body. How 
is the Soul’s wisdom to get rid of the veil of nnwisdom. 
If it was able to get rid of this wisdom by its own 
wisdom, it could have rot rid of it the moment it 
-wills so, and we will never hear of a soul in bondage. 
So the illustration explains how this is done. Un- 
wisdom is cestroyed not by the soul's wisdom (spoken 
of merely as wisdom) but by Atmagnan, Brahmagnan 
Sivagnana, leading to the perception and enjoyment of 
Sivananda, as the darkness covering the individual 
‘eye, flees before the Rising Glory of the Effulgent 
Sun, and the Sun while it dispels the darkness, at the 
same time enables the eye to exercise its own power 
of teeing {8oal’s wisdom) and makes it see the Sun 
itself. ‘I'he reader is requested to read the simile 
as explained, with Sankara's own explanation and 
form his own conclusions. 


“ Аз a lamp in asheltered spot does not flicker” 

ів the simile of the Yogi in Divine Union. ‘@mru 5,» 
BiQuse ses Gees." * © Like the waveless sea- 
water, the gnani attains clearness and calm” ie another 
simile. The water and the lamp are by nature 
changeable, any little gust of wind (karmamala) can 
wyke the ove flicker and the other form into ripples. 
But the Sun, or Akasha (God) can n either 
flicker nor change. And this is exactly the simile 
ір іх. 6. The simile in vii. 7 demands however our 
prior attention. There is naught higher than I, 
О Dhananjaya, in me, all this is woven as a row of 
gems on a string. Неге the string is the Ishwara, 
and gems, other creatures and obiects. Neither can 
the string become the gems, nor the gems the string ; 
• it only brings out the distinction of the lower and the 
higher Pedhrthas spoken of in verse 5, and how Ish- 


wara supports and upholds the whole universe, as 
& string does snpport the various gems. 


The next simile aTkeaay alluded to is in chapter ix, 6. 
“As the mighty wind moving everywhere rests in 
the Akasha, know thou that'so do all beings rest in 
me.” And Lord Krishna states the truth 'explained 
by, this as the Kingly science, the Kingly secret, 
immediately comprehensible ; and, well may he say so, 
as this explains the true nature of advaita. The 
verses $ and д, have to be stafed in full. “By ine 
all this world is pervaded, my form unmanifested. 
All beings dwell in Me; and I do not dwell in them.” 
* Nor do beings dwell in me, behold my Divine 
Yoga! Bearing the beings and not dwelling in them 
is my Self the cause of beings." With this we might 
read also the similes in xiii. 32, and 33 “ As the all- 
pervading Akasha is by reason of its subtlety never 
soiled, so:God seated in the body is not soiled.” “ As 
the one Sun illumines al] these worlds, so does the 
Kshetri (not Kshetrajiiai illumine all Kshetra,” and the 
simile in xv. 8. “When the Lord (the jiva the lord of 
the aggregate of the body and the rest—Sankara) 
acquires a body and when he leaves it. he takes these 
and goes as the wind takes scents from their seats.” 
Here Parames'hwara is compared to Akasha and the 
soul, jiva is compared to the wind; and the relation 
between God and Squl is the same relstion as between 
Akasha and wind or things contained in Akasha. 
And what is this relation? Logicians and Siddliantis 
call this relation as Vyapaka Vyapti Sambandam, 
container and contained. We explained in our article 
on Mind and Body’ that this was nota very apt 
relation asit has reference to quantity, yet it is 
the best synonym and illustration of the Advaita 
relation not Betha, (Madhwa) nor Abetha or nor 
Bethabetha (Ramanuja) not Parinama (Valltbha), 
not Vivarta (Sankara), but Vyepaka Vyapti 
relation. Taking the five elements, and the 
order of their evolution and involution it is seen, 
how all the four evolve from and resolve into 
Akasha. But earth is not water, nor water earth, 
water is not fire, nor fire water, fire is not air, nor air 
fire, none of theseis Akasha nor Akasha any of these. 
And yet all solids can be reduced to liquids. and liquids 
into gaseous condition and all disappear into Akasha. 
The one lower is contained in the one higher, and all 
in Akasha but Akasha cannot be said to be contained 
in any of these, though present in each. Each one is 
more eubtle and more vast than the lower element, 
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ang Akasha i* the most subtle and vastest and most 
pervasive and invisible (‘my ferm wunmanifested’). 
Akasha is not capgble of any change, thouchéhe wind 
and water and бге and eart} contained in it.can be 
contaminated by that to which it becomes atterhed. 
Wind carries off scents, and is subjected to all the 
forces of sun and moon. Water of the ocean becomes 
saltish, becomes frozeu, and becomes tempest-tossed. 
The lamp flickers und becomes smoky or bright, 
spreads а fragrant smell or otherwise by the nature of 
the oil or wood it is bdrning. The very: illustration 
of ren («расе,) water and winds is used by Saint Mei- 
kandan in vii, 8-8 to illustrate ignorance not attaching 
itself to God bnt to the Soul. ~Tenorance will not 
arise from God who isthe Trne Intelligence, as itis 
Asat (like darkness before sun}, The sonl wluch is 
ever united to God is co-eiernal with Him. The con- 
nection of ignorance with the soul is like the connec- 
tion of salt with the water of the sea." The word 
‘Akasha? by the way is a technical word, like 
‘another,’ ‘antas, * jyotis' &c. and is a synonym for 
God ( ride Vedanta Sutras Г, 1-92 and texts quoted 
thereunder and in the article ‘House of God, ‘ Chir 
Awbara’ in p. 153 Inst volume) 


The simile of stremns and the sea occurs in xi, 28, 
to illustrate not the entering into inoksha, but under- 
going dissolution and death. The similes in xv, 1,& 2, 
the Ashwattha rooted above and spreading below. and 
in xviii, 61, that “the Lord dwells in. the hearts of all 
beings 'jivas; O Arjuna, whirling by Maya all beings 
(as if) mounted on a machine Parve the very last to be 
noted. Theseare nearly all the similesdiscovered in the 
Gita, and do we not miss here nearly all the favonvite 
similes of the Mayavada school, and if so, how was it 
the omiiseient Lord Krishna failed to use any one of 


Шеш. 


EVIDENCFS OF NATURAL RELIGION 


-——Ó——M——— — — ———————A—— ә». 


Tae Охе PEkrEcTIONS, 
(Continued frem page 66.) 


_ 


Since God is the First Cause and the only source of all 
possible being, He must exist of 
nhsolute necessity and therefore 
can have no beginning or end. Eternity"properly belongs 
to God alone, and it is identified with his essence. As He 
is now, so He has always been in the past, and will be 
always in the future. Coexisting with all assignable 
moments of time the eternal God is above any of our 
measnres of the contingent duration of created. things. 


God Eternal. 


Tn Him therefore there is neither present nor past nor 
Thon O Lord art the Everlasting God who hast 
the emth. Ps. 40. Эм, 
(Һе world was 


future. 
created the ends of Before the 
mountains were made, or the earth and 
formed from eternity and to eternity thou art (iud. 
Ps. 59.2, Thy years are unto generation and geueration. 
Ps. 101. 25. dn the beginning O Lord thou. foundest the 
earth and the heavens are the works of thy hands. They 
shall perish bat Thou remainest and all. of them shall 
grow old like a garment and as a vesture thou shalt 
change them, and they shall be changed: But thon art 
always the self same and thy years shall not fail, Ps. JOL. 


Indeed God is always the self-same. namely unchanging, 
and this follows irom his being un 
As it 


ulevi- 


Cel immurable. TNT А " 
| | infinite and simple Being. 


has been proved above. God is infinitely perfect, 
dently, He could not be so, if he were liable to any change : 
For, by this He mast either become more or less реттесе 
and good. [E we take the first alternative and suppose 
Him to he bettered by the change. Me сөн not have 
been infinite in perfection before it. The other alternative 
is still more obviously untenable ; if he becomes less. per- 
feet by the change. His infinity would evidently cease (o 
be. The same conchision may be drawn From the si le 
city of God. by every change. a thing mast- either lose 
or acquire some quality or affection of its being. Өн the 
former supposition it must cousiss of at least; two really 


idistiuet realities before it changes otherwise it would 


lose nothing. On the litter, it is composed of. nt least 
two distinct realities after the change. In. neither case 
can it be necessarily a simple Being. But as we have 


shown, God is necessarily simple to the exclusion of all 
virtual composition. Consequently 


Ch. В. Boedder. 


real дий суем of all 
he must be absolutely unchangeable. 
S. Y Natural Theology. p. 259. 
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We shall finally orawn all the attribates of Almighty 
God, by asserting of Him, that He 
is One in essetice, namely that the 
Divine natare exists andivided, that is, is not something 
belonging severally and disthctly to several beings. I 
ity of the universe as teatifying 
to the anity of its author. Science goes to show that the 
universe has been bnilt ап опе plan. The universe it&elf 
is one system, namely each pnrt is either dependent upon 
other parts, or is connected with some other perts by some 
physical law, as Ly motion, gravitation, affinity, elasticity 
and so forth. The universe is nbsolutely one, there is not 
one atom of matter independent of the thousand laws that 
govérnche existence and the activity of this beautiful 
"universe. When you look at the starry heavens, think not 
that those enormous globes situated so far off have no 
influence on our small earth. It may be:as yet unknown, 
it may be as yet not recognized by science, but that they 
do exercise influence is shown by the general law of una- 
logy Make for instance the water of the sea less salty 
by half thanct is at present and the whole world will be 
very near destruction. The waters will be very soon cor- 
rupted, the tide Will fail short, the evaporation will be 
doubled, no gentle rain but a deluge will sweep away 
lands and fields, fishes will die in the sea, men will starve 
or clse die of pestilence on land. There exists nothing; 
but that contributes either directly or indirectly to the 
Existence, conservation or ornamentation of the universe. 
There is not a blade of grass in the meadow, a pebble in 
the river, a microzoa in the water, an atom of dead or 
living matter in the air, but has its why erention, its 
laws, its many-told links by which it is conuected with 
each creature, end with the whole unjverse. But this 
unity of plan, this uniformity of design bespeaks unity of 
designer also, and proves beyond any rensonnble doubt 
that the intelligent architect of this world, the intinitely- 
intelligent Maker of this Universe must be one in Essence, 
One in in mid, one in will, that js one intelligent. personal 
God. To this conclusion assents Mr. John Stuart Mill, 
a mat not too easy of belief. Fe says (Boedder Natural 
Theology, page 89.) . 


God One. 


may appeal firs» to the an 


* The speeifie effect of science is to show by accunula- 
ting evideuce that every covent in nature is’ connected by 
lawe with, some fact or facts which preceded it or in other 
words depends fov its existence on some antecedent, but 
yet not so strictly on one as not to be liable to frustration 
or modification from others for these distinct chains of 
causation ite so culangled with one anotker, the action of 
cach cause is so interfered with Ly other causes, though 
cach acts according to its own fixed law, that every effect is 
truly the result vather of the aggregate of ull causes 
in existence, than of any one only, and noth*ng takes 
place in the world. of oar experience without spreading a 


perceptible influence of some sort through a greater or 
less portion of natore,.and making perhaps every portion 
of it slightly different from what it would have been, if 
that event had" not sakea place. Now when once the 
double conviction has found entry into the mind that 
every event depends upon antcoedents: and at the same 
time, that to bring it about many ..ntecedents must con- 
cur, perhaps ull the antecedents in nature, in so much 
that a slight difference in any of them might have 
prevented the phenomenon or materially altered its 
character—the conviction follows that no one event, cer- 
tainly no one kind of events can be absolutely preordained 
or governed hy any Being but One, who holds in his hand 
the reins of ull Nature and not of some department only. 
At least if a plurality be supposed, it is necessary to 
assume so complete a concert of acfiou aud unity of will 
among them that the difference is for most purposes 
immaterial between such a theory and that of the absoluto 
urity of the Godhead. The reason then wly monotheism 
may be accepted as the representative of theism in the 
abstract, is not so much because it is the theism af all the 
more improved portions of the human race, as because it 
is the only theory which can claim for itself any footing 
on scientific ground.” Science therefore is to show that 
Almighty God is the only ruler, the only architect, the 
only creator aud Lord of Universe, and as such is one God 
only. Nor is the conclusion of reason different either- 
God is, as we have showu, the self existing Being and as 
such simple and immutable. If there are several self- 
existing Beings the reason of the distinction between them 
must either be self-existence as such, or something ont- 
side of it. The first alternative is absurd, contradictory 
and inconsistent with its terms: because should self- 
existence be the reason of the distinction between them. 
only one would be self-existent: all the vest, for the sake 
of distinction falling short of it. Nor is the second 
alternative less absurd: because as the self-existent Be- 
ing is of uecessity simple, there 1s nothing in Him but 
self-existence, und in consequence there is no ground 
for the distinction iu question. 


Moreover, God being intinite, the coexistence of two 
infinite Beings becomes at once 
absurd and impossible.- For, if 
they are said to be two, there must be some difference 
between them, else they are not two bnt one. Hut no 
difference is possible between them except in so far as one 
lacks sumething which the other has, 


Two Infinite Beings 
impossible. 


Now, if the former 
lacks something which the latter has, what will become of 
his infinity ? How can he still be said to be infinite, whilst 
one curner at least of his being is limited or curtailed of 
one perfection, which the other has, and which is the 
ground of the distinction between the two У Therefu.c 
that there is one God alone is a truth that cannot be call- 
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Teen 


odan question and in face of the argumenta above given, 


mo one can possibly attempt to defend the worship which, 


the beathens ойаг to thew ralae Gods. 

“There isnot ао object,” says ethe “learned scholar 
Monier Wiliams (Religious thoughts and life in Indie 
page 350) “in heaven or earth which a Hindu is not pre- 
pared to worship—sos, moon, and stars ; rocks, atocks and 
stones ; troes, shrobs and grass; sea, pools and rivers, інв 
own implements of trade ; the animals he finds most tse- 
fal, the noxious reptizes he fears, men remarkable fêr any 
extraordinary qualitier—, for great valour, sanctity, vir- 
tne or even vice; good and evil demons, ghosts and goblina, 
Gre spirits of departed ancestors; and infinite number of 
éfinihutrAn, and semidivine existences : inhabitants of the 
Seven upper and the seven lower. worlds—each and all 
oeme in for а share of divine honour or a tribnte of more 
or lees ndoration." 

I know that some edncated Hindus deny that their 
countrymen are idolators. They say that idola are only 
eke photoyraphs, serving to remind us of those, we Jove. 
This may be true when said of educated people, bnt it is 
quite false in regard to the mass of the common people. 
The pantheistic theory which more or less underlies all 
Hindn religions sects in this" country induces the 
worshippers to view their idols in the light of God, or as 
real personifications of the divine attributes. So much is 
shown by a Hinda the gifted Ram Mohan Roy “Neither 
do they regard images of these geda merely in tpe light of 
instruments for elevating the mind to the conception of 
those supposed Deings; they are s'mply in tbemselves 
made objects of worship. For whatever Hindu purchases 
жо idol iu the market, or constructs one with his own 
hands, or hus oue made under his own superintendence, it 
ie hia invariable practice to perform certain ceremonies, 
-lled Pran-Prathishtha, or the endowment of animntion 
by which Ье believes that ite nature is changed from that 
of the mere materials of which it is formed, and that it 
aoquires not only life bat supernatural powera. Shortly 
aftervards if the idol be of a mascnline gender, he marries 
it to a femmine one: with no lesa pomp and magnificence 
than he celebrates the nuptials of his own children. The 
mysterious process is now complete; and the god and god- 
dess are esteemed the arbiters of his destiny, and continu- 
ally receive his most ardent adoration.” 


‘There are some who try to excuse the worship that the 

Catholics not Idola- Hindu people offer to idole by 
tors. saying that if it is idolatory to 
pray to images, the Christian Catholics too arg idolators. 
Now tbis plea is quite insufficient ; for Catholics, pray 
before images, not to imager. Cutholies make use of ima- 
gee as of photographa serving to reiaind them of those 
they lore; bat they do not regard their statues or pictures 
in the light of godu or as real personifications of the divine 


attributes. Catholics do not beliéve that, by the blessing | 
of the priest, their etstues and pictures change their reste- 
rial nature into the mature of God, or of those superior 
Beings which the statues or pictures represent. Catholics 
do not bglieve that their stataes and pictures have a super- 
natural life and supernateral powers, that, they are pos- 

sessed, inhabited, animated by "the deity. If such were 
their belief they would be no leag idolators than the great 
mass of the Hindu people. The veneration whieh Catho- 
lics pay to imagen is not absolnte, is relative: it doen not 
stop at the image, it is not referred to the image, but to the 
person which the picture represents, just as when we bow 
to the statue of Her Majesty the Queen Empress, we bow 
not to the statue but to the Queen of whom the statue із a 
senseless and material likeness. Moreover, in order thate 
the homage paid to images may be defensible, the images 
must represent persons worthy of veneration. Now, are 
the gods and goddesses of the Hindu Pantheon worthy of 
a veneration ? Are their lives and morals, as depicted in 

the Puranas, such as to deserve reverence and adoration ? 

Let each Hindu answer to himself, and I amure that his 

conclusion will not be far different from mine. 


G. Barro, S.J., D. D. 


(To he continued.) 


KAMBAN. 


(Continued from page 70). 

Now and tben Kamban expresses his ideas in the 
most impressive ard striking manner. Dasaratha, 
instead of saying to Kaikeyi that “You will soon 
become a widow when your воп is instaWed," is made 


to say “ez, 6a 687 @epwus7G4 varie Oe 
Owe wpe” Then, again, thinking of Rama, he soli- 


loquizes thus :— ' darGupderhu, werd 55 
ues dp шавт aj? Ош 2, ew mic $a пц 9 щит ялеш ecc. 
enQuarcpes’”’ implyifg"thzt he ill certainly die. 
“Garida тоб г Panyppows, пб вов 0 
Qu евзгбљот жез”! (4—gooju of Ayodhya 
kandam;—what Sumanthiran indicated by his look 
Vasishte understood without words. 

от фу ése amn Kaua С sac gio 

Crim) 610 зоа HH Боя ool 

erated 8355 saw пе e. 

SY ujpa фі сбн hed acsi ml. 

170-32 acea) 

and again (arangos 35 ) 

6052000 Wain elm eri prha 
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Note-what еле savs :— 


м ао Фввюшшогцт srg шев gli qo n5 a eer эп @) 
aues mossCer Ё oipapa Оа dr fimus." 
(76-& = ws.) 
onk ао В e 22) а), гет Өт 
Саед гош GUB s эти SoadoCar (89-ibid). 

When Hanuman retarus from Lunka he bows and 
rays to Rama anxiously awaiting his message © sea 
ewer SDI n4s feu senai” (I8-Baqe0.Os10ps 
uc. eus Sundarakandam). Note how appropriate the 
order is. Rama would be in suspense thinking 
whether Hanuman found Secta. In order to remove 
this suspense, he opens his sentence with «eicere. 
“As soon as Rama hears this, he would further be in 
suspense about her chastity. Hanuman, theretore, 
adds next (semi wer) spIgé+en-min (the ornament 
of chastity). lu such places, disturb the order of 
words, the whole effect, will vanish. 

While Raa and Seeta were approaching the ugs? 
ёш on the banks of the Godavery, they are both 
made to exhibit very pretty humour :—Rama, finding 
chakravala birds there, looked at Seeta’s breast: 
Sceta, intent on his shoulders, looked at the adjoin- 
ing beautiful hillocks. Rama who looked at the 
swans turncd his eyes towards Seeta’s steps and made 
п smile Secta who looked at the elephants which 
went away after quenching their thirst tarned her 
eyes towards Rama’s steps and smiled also. Rama 
saw the creepers on the banks of the river and gazed 
at Neeta's waist Neeta saw lotus blossoms amidst a 
forest of blue. lotus and gazed at tho whole form of 
Rama. ‘This humony and playful fancy is most 
appropriate and has a dramatic effect as their separa- 
tion is approaching. 

Kamban makes a very superfluous use of sg 
Guppi (Reflection natural occurrences), and it 
peemiarly befits his deseviption of the dawn after 
Kaikeyi conspiracy (which we explain here as а 
shrking example of this usage). The matron of 
darkness, finding the decd ot Kaikeyi who did not 
syripathise with the misery of her husband though 
she had been acting all along as though she were 
his life, went away as if sho were ashamed of even 
standing before her. The fowls inaicating the hour 
of dawn seemed to beat their winged hands over their 
breasts unable to bear the lamentation of Dasarathn 
all the night long: The starry heaven which formed 
as it were a canopy of pearls for the installation cere- 
mony of Каша vanished having known that the 
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ceremony was put off. We will cite another instan-e. 
Just after the ministers bad consented about the 
propriety of raising Rama to the throne, Dasaratha 
sends for him, and.on his approach embraces him. 
The poet adds —-What beauty is there in saying that 
the father embraced his son ? In order that he might 
judge of the capability of the son to bear the sove- 
reignty of the. world, he measured the breust 
and shoulders of his son with hia own breast and 
shoulders. 


Kamban versus Valmiki.—Soch are some of the 
beauties we have gathered with some difficulty. To 
choose a beauty where beauties nbound is а laborious 
task. After all it may be said that the Tamil Rama- 
yan is not an indigenous prodnction but only after 
the Sanskrit original. A very cursory examination 
of the Sanskrit original and the Tamil imitation will 
convince any one that Kamban has not made & 
verbatim translation of Valmiki. The bare plot of 
Valmiki is all that Kamban borrows. Bishop Caldwel 
says that “the difference between the Tamil and 
Sanskrit Ramayan may be compared to the difference 
between Pope's lliad and the lliad of Homer." 
Kamban even makes bold to slightly change the plot 
in his own way. We compared the Tamil Ramayan 
with the first two kandams of Valmiki in Dutt’s tran- 
slation, and noted thnt all the first portions (which 
are believed to be interpolations by western scholars) 
are very dexterously omitted by Kamban. Dasaratha 
consults his ministers in regular assemblies about 
what may be done for securing a son. ‘They advice 
this and that sacrifice. Sumanthiren says in private 
to the king of what he heard from Sannatkumara, and 
Dasaratha then learns that Kaliikkottu Maharishi is 
indispensable for conducting, the sacrifice. But Kam- 
ban in the very opening of the story makes Vasishta 
to muse upon the divine mystery and to hint to the 
king the procedure to beadopted. The Kalaikkottu 
Rishi of Valniki is dealt with as an ordinary person- 
age. But thatRishi in tho hands of Kamtan com- 
mands the awe and respect of the reader. The 
message to Dasaratha of Rama’s marriage is all 
narrated by Valmiki in a short compass. But Kamban 
makes undue expansion here. He allots one whole 
chapter to the march of the imperial army aud four 
chapters to their riotous revellings on their way. 
lu the second kanda Valmiki goes on narrating like 
a garrulous old man. It is in this kandam that 
Kamban is most dramatic. Valmiki’s account of 
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packing Rama to the desert is most tedious. But 
Kamban makes Kuikeyi call Rama and give him his 
father’s injunctions. Rama straightway takes leave of 
his own mother and his younver aunt who ordains 
LaAkshmana to accompany and serve Rama. Seeta 
troubles Rama that «he will also accompany him to 
the woods. Sumonthira is ordered to take them in 4 
churiot and leave them in the near. forest. Valmiki 
wakes Dasaratha ard his wife see Rama drivirg in 
the chariot till his head disappears, and this is omitted 
ly Kamban with the intention of producing an 
impression on the reader that the horror of the news 
when brought by Sumanthiran was unbearable by 
Dasaratha and he expired immediately. We find from 
such comparisons that Kambairwhere he varies from 
He 
either gives a dramatic coloring to his variations or 
puts a stronger epic impression upon them. Like 
Valmiki, he has nor mentioned anything of tne Saiva 
baptism of Rama by Agusthya, though other authors 
of Athyathmaka Ramayan and puranas are strong 
upon the point. Kamban’s Iranyapadalam ir the 
Yuthakanda is certainly his interpolation. His object 
in putting it in the mouth of Vibhishana must be 
raising Rama in the estimation of Ravana. His 
execution of this episode is so masterly that even 
should the othar portions of his Ramayan be destroyed 
that single chapter would be enen zh to give evidence 
of the master hand as a poet and an еріс poet 
too. His sentiments and language aud spirit 
are ко strong there. In his paper on Tamil Literature 
in the Calcutta Review page 159, July No. 1855, Vol. 
XXV, the Rev Bower of Madras says :—“ We have 
read both Valmiki and Kamban, and at times we 
were at a loss to know vo which of the poets the palm 
of victory was to be assigned. Valmiki is diffuse 
Kamban abridges but elaborates. ‘There 


the plot of Valmiki varies with ^ purpose. 


and simple. 
is a profusion of ornament at times, here and there, 
abonndirg in beautiful touches of expression.” 


Kamban judged by the canons of Aristotle—Even 
when judged by the canons of Aristotle, in their 
fourfold classification of the fable, the characters, 
sentiments and the language, in reviswing an Epic, 
Kamban does not fall short of any of the requirements. 
The fable with its episodes and the characters are the 
partially historical and partially mythical creations of 
Val.niki. Tho sentiments and the language of the 
Tamil Ramayana are Kamban’s own. Except in soma 
places where, Seeta abuses the Hakeshasas, and tbe 

24 


Rakshasas abuse tne monkeys and iheir manly maaters;: 
there is no vulgarity to be traced anywhere. We 
have already noted the fine sentiments of Kamban. andi 
also the beautiful language in which he couches them. 
His style always carries в majesty’ with it. An 
experienced scholar after one reading oan distinguish 
between the verses of the Ramayan and the Chsntha- 
тапу even, if they should be shufffed together in 
confusion. Another beauty of Kamban’s style is 
that the sound and the sense are always in barmony. 
Yon can regularly dance ata joyous passage and 
weep at a pathetic passage. 


The strength and cavalility of the genius of 
Kamban.—We believe in the anecdote that Kamban, 
when asked how far he had composed his Ramayan, 
while in fact he had not even invoked the muse; 
auswered that he was going on with Сеобе: 
€x», whereas his brother poet was actually going on 
with s- meau ош, He was conscious of the wonder- 
ful power of his genins and was sure that he could 
overtake g-m #7 iu a few days, and he did so in 
ore fortnight. Every page of Ramayan shows the 
author who only took care of his thonghts and whose 
words had to take care of themselves There is nob 
one line which is laboured. He had not to press his 
forehead for a simile. His knowledge of the world 
and acquaintance with literature were very wide. 
Being of the middle age his practical experience 
was ripe and he did ‘‘his best thing essiest" as 
Emerson would say. We will parody Emorson and say 
" Kamban's principle may be conveyed, in saying 
that he, of all men, best understands the Тати? 
language, and can say what he will.” “That he did‘ 
compose the Ce su éser uu wu at a moment's notice 
in the royal court we cannot doubt. ‘The incident 
contained in this chaptér was so freso in his mind 
that it served as a simile in the 9th stanza of лр) 
Luc eu. 
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His other «orks:—The genius of Kamban had its 
full play only іл the Ramayan. His e«—Gerosso«fl 
is the only other work v hich shows а maater hand. 
His ez eve, Puis was perhaps his juvenile composin 
tion. It does not bear the stamp of a ripe and:strong 
intellect. In faot it has not the excellence: of sess 
sarc. wal. of сбоя (тост? of recent date. He 
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actually believed we doubt that a flaily adoration to 
the Muse dtrengtheced the talepts and powers of a 
post. 
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(To be Continued’. 


NOTES AND COMMENTS. 


Wrote Dr. Johnson to his friend Boswell, ^ Whatever 
philosophy may determine of material nature, it is cer- 
tainly true of intellectual nature that it abhors a vacuum: 
Our minds cannot Ье empty; and evil will break in apoa 
them, if ther are not preoceapied by good. My dear air, 
mind your studies, mind yonr business, make yoor lady 
happy and be а good Christian.” 

We came across the passage a few days ago; and after 
what we «rote about the natare of the баѓаті, we were 
not & little surprised. Our old pandits used to express the 
нале truth more popularly when commenting on the 
necessity why our Good Mother Arre; enjoined “ saws 
wre «anu реч rae, kc." “To visit the Good is 
good &c" immediately after laying down, "Be.«asréa^ ec 
чен BCp dec.” “To visit the wicked is bad. de.” We 
admire also the sage and most practical advice contained 
in the last liné of Dr. Johnson quoted above. 

ы” 

We are glad to welcome the first number of the Re- 
Awlkened India or Prabuddha Bharat», under the new 
management, and in a new form, the reason for which is 
explained in the editorial. Тһе” present contains a short 
notice of the passing away of Pawhan Haba of Ghazipur, 
on 10th Jane last who is said ro huave been a very pisas 
Saint aud Yogi. 

ee 

Tt is a well-known fact how unscrupoluus Vaisliuava 
editors generally ere when editing well-kuown ancien 
classical works both in Tamil sad ia Sanskrit. А Review- 
er of Bengali Literature, broaght oat the fact in a late 
namber of the Cadenitn Review, how ii. all тыга elitions 
amd renderings of ancicut Puranic and Itikesa writin 
all reference to Siva and Sai were leine хі нанні 
omitted. Inthe Septeuber пашат uf the ^ Thee phis 
a correspondent waticiug a new ediueu of Mahabarata in 
Devanaga Type һу У Hanaannjachanar. d'roprictur. 
L Н. Press; Coleroow, N. 1. R.. states as follow х. "Га 1м, 


some gentlemen at Tanjore District, Madras Presideticy, 
associated themselves together to bring out a Grantha 
edition of Bharata ; they finished the first five parvas or 
cantos. The aitor ofthe"present edition was one of them, 
but as be would not consent to the others striking ouf some 
stanzas in support of the Saivite and tne Bakta system of 
faith, and putting iu other stanzas of their own composition in 
praise of Viskau, he severed the connection and established 
a press of his own at Coleroon, to bring ont the complete 
text In Devanagari letters.” 
oe 

Such things are going on almost every day, and when we 
sent а сору an old Sanskrit manuscript obtained from the 
Tanjore Library, our Pundit was horrified to find how tke 
text was mutilated here and there and badly interpolated 
with expressions and sentences which сой1й not by any pos- 
sibility have come trom the original anthor's lips What 
am uproar would hare been raised in Enrope if even the 
most harmless liberties of the kind were takes by editors. 
Unfortanately iu India there is mo proper press criticism 
of such misdeeds and no effective public opimion, and when 
anybody says the least offensive things against such mi:- 
deeds he is easily put down for a sectarian bigot ! Iu the 
case of Mahabharata, the texts began to be interpolated 
long ago, and Dr. Lassen has noted dowa im various place 
the texts prohably interpolated: And Srilasri S. Soma- 
sandara Nayagar called attention to the fact how, in the 
edition of Villipettárar's Bharata (Tamil) many stanzas 
were omitted wholesale and bow other minor alterations 
were made im the terts. 

e". 

We bave received an cuautbenticam communication, 
signed ‘ A critic,’ taking exception. to our motice of the 
‘Life of Her Majesty’ of the Virekerkiaíamemin; seres 
and containing aa cuameration of errom im |атупаге 
and diction contained im the book. There wax however 
nothing very extravagant im owr praise uf the leuk. and 
the criticism is also very unfair aud prejadiced amd. mar. 
incorrect tuo. For instance where һе objegs io rolun- 
dancy in expressions like © a9 5C. (28, and abere be 
Savs f a ui e at > (heralds) is missjadt for * = mas,” 
and gocs on te cunipare the mistake to ihat of the printer 
who made. J. S. Mill the greatest diuber or the am. 
Why we know а rement performance of a seat fuuctiumary 
and scholar who trauslatel a Vedanta iaria entitl«l 

“Um eo FF Sees 0: m2" into “are cers һирәу Т 
(not а printer's nm surely) The erii however 
vhjects tthe use of unfamiliar Sanskrit werd аш] with 
unusual spelling awd to the free use af fores aunts 
though in colloid) ese. amd some other mistakes vith 
perhaps erexuter justia Mur it mast la- н аб 
whe same time. thar the writer m a “eahmin and » sala- 


ate amd who could лым have acynired mach frisskaw in 
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the ase of pure classical Tamil. But our own experience 
of what is called pure classical style, approved of, for 
instance, by the Editor of the Gnanabodhini ів mso dis- 
appointing. There is no harm iù irvroduciay colloquial 
foreign words if they are effective and otherwise indispen- 
sable. As the new school of Indian Tamil graduates are 
not altogether writing for the vulgar, they should also 
take care that they do not altogether drift into slang ; 
though a certain amount of freedom and lightness’ їз 
altogether essential in such compositions. 


Says the Indian Social Reformer :— 


“As for Agastya, who is eaid іо have perfocted Tamil, being n 
Brahman, we would advise our contéMporary not to accept these 
thiugs too literally. Who is this Aynstya whe is said to have 
done so much for the Tamil language? Certainly not the Agastya 
the repnted author of several hymns in the lst Mandala of the Rig 
Veda, in one of which he figures in the odious light of the oll 
husband of young Lupamadra. It so happens that Lopumudra is a 
name for the river Cauvery, and if we ndopt the credulity of tho 
Siddhanta Deepike, there can be nothing more easy than to. give 
the Sonthern Rishi a southern wife. Tt іа, however, more in 
consonance with established facta to believe that Lopamudra wus 
adopted Jong after the vedic times ag the name of the Cauvery, 
suggested it may be by the name of the southernmost star known 
to Hindu astronouw, Agastya, which the Greeks called Canopus. 
Nothing is more natural than that a pastoral aud agricultural 
people like the ancient Aryans should distinguish à people as the 
children of the star under which and the river on whose banks 
they dwelt. We ere inclined to believe that the Agustya of the 
Tami! ienynage is u mere myth, meaning no more than that the 
language flourished іп the country which щу in the direction. and, 
therefore, according to old-world views, under the protection, of 
the star, Agnetya. It was the sctued policy of the Brahmans to 
give everything they came in contact with n  HBrahmanical 
pedigree, provided it was not absolutely licentious or revoltingly 
inhuman.” 


Well, accordiny to our learned contemporary the * Tamil 
Agastya’ was no person, much less a Brahmin, was a mere 
myth, and was the name of the Southern Asterism. 
We would «sk him for his authority for saying so; aud 
in what old book of the Brahmans or the 'l'ainils is this 
fact recorded. We thought our contemporary found fault 
frequently with Revivalists and Reactionuries for giving 
explanations for facts and practices other than those 
denoted by them. 


We are sorry to say our contemporary has uot rasped 
the trüe way of reading ancient Itikasa and *vadition in 
India. Valuable suggestions on this point were thrown 
out by Sir Alfred Lyall and Dr. Leituer at the discussion 
wich ensued on the reading of Mr. Sewell's paper * India 
before the English." And then there is another way of 
regarding these traditions and legends and which ів sug- 


gested by auch a greet historian as the late J. A. Froude. 
He says, in his book Oceana, page 69.— 


" Where were the lines which divided truth from faiachoud in tho 
mind of Alcinous? The words of Ulysses had form. Orynnic form 
is possible only whon there is life and ao the problem returns which 
во often haunts us. What is trath? The apple falls by gravitation, 
Whether Newton ever watched an apple fall nnd drew his inference 
in consequence, has nothing to do with the nuiversal reality which 
remains unaltered if the reat ів a legend. The story of tho нрріо is 
the ahell The rruth is the kernel or thing siznified. Snered 
history in like manner, busy only to convey spiritual tenth, ia cure- 
less as Alcinous of inquiring into fact. It takes fact or legend or 
whatever comes to hand und weaves it into form. The beauty of 
the form, and the spirit which animates the form. are the guarantees 
of truth and carry their witnesa in themaclvee. Thus we nre rid 
for ever of critical controversies. The spirit ів sct free from the 
letter aud we van breathe and believe in pence. 
be true! Perhaps so. 


Two good news to 
Ju à long voyage where we can do nothing 
bnt read and redect such thoughts come like shadows upon water 


Fa), 


when it is antouched by the breeze (2 The air ruftlca 


it ngain and they are gone. 


So what we conclude about Agastya is, thongh we never 
said lie was the Agastya of the Vedas, * the odious husband 
of yonng Lopamudra’ (thoagh as a mattey of fact young 
wives run away from their young and beautiful husbands 
and sometimes shoot them dead too), yet nearly all the 
Puranas and Ítikasas written by Aryan Brahmans attest 
Agastya’s sojourn in the sonth, and the very first Tamil 
work written by a Brahman, author of Tolkappiyam” 
refers to him in the following verse. 


“3998р ыъфёшй вості ш 
шго 0 Guisis apse рр 
Curs dU age т вз QupsQur@cG_.” 


and the sume tradition is preserved in several other 
important works, Agastya is believed to be the auvhor of 
the first work in grammar “ Сол Sui" à work believed 
to be lost now, aud Agastya is always spoken of as the Татії 
Muni ; as sach Agastya was probably а well-knowa histori- 
cal figure. connected with the very first settlement of North 
ludian Aryans into the Tamil land, and who soon after 
their settlement, identified themselves completely with the 
‘Tamil peuple for centuries. (and so we have the fact that 
till the time of Nilakanta aud Sankara we haye very Mew 
Suuskrit works of any importance composed iu Southern 

India; and even if Agastya was not a Brahman snd was a 

mere myth, the traditions connected with hin are enough 

for our purpose to show the feeling vf social unity which 

prevailed іп those times between the Aryans and Tamils, 

Совпа Sambantha of the Kaundinya (опа (а Vedic 

Gotra by the way) alwuys calls himself very frequently 
*Tamil Gnana Sambanthau but perhaps our contem- 

porary will say he was uo Brahinin and was a myth also. 
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In memoriam :— We fegret to record» the passing away 
of Pundit Vgnkataramena Dass of Samakulam, Coimba- 
tore, on llth August last. He bélongs to a Vaishnava 
family of the Sholiya sgct and bis family megnbers were 
heriditary archakes of theeVishnu temple of éhe same 
village. He Jearnt Sanskrit in his youth under one 
Áppulinga Sastri and but his proficiency in the Tamil 
language was more or, less self-acquired, though® he 
received somo finishing from Pundit Kandasami Madaliar 
of Coimbatore. In early life he was helped by some 
local magnates,.and subsequently he got engaged in a 
Bajanakutam on a smeli salary. During this ‘period 
and latterly he speut his time mostly in preaching and in 
literary work. The pages of Brahma Vidhya, Nagai Nila- 
lochani, Viveka Dwakaran and a number of other yerna- 
cular journals were frequently enriched from his 
contributions, and he was a powerful writer and speaker. 
He has published an innumerable number of pamphlets 
and books and his Thirepandi Kodumudi Puranam is 
spoken of highly. We met him while returning from the 
Maharaja Setapati of Ramnad loaded with a present 
of Rs. 500, and be expressed to us his great gratification 
and gratefuülnes$ to the Maharajah. He lived a life of 
extreme purity, and piety and simplicity and extreme 
contentment. Не git from the Maharaja of Башпай 
the title of Valiakaliyuga Haradatta on account of his 
great proficiency inthe Saiva Siddhanta Shastras and 
eadherence to the faith. All the vernacular journals feel 
his irreparable to themselves and to the public. He has 
left behind him a father, 2 sons and З daughters, in 
rather a precarious condition. 


. 
* æ. 

The Madras Май in reviewing the series of articles 
contributed by Mr. C. V Swaminatha Aiyar on Vernacular 
Studies, concludes as follows :— 

“ Now for a practical suggestion, to finish up with. The people 
of this Presidency, we mean the vegnacalar-speaking people, want 


books to read. At presert thia literature is limited in quantity and 
raphy in quality. Why should nota big society, consisting of the 


wealthiest and moat enlightened men of this Presidency, be ?ойййрд. 
for the “ propagation of vernacular literature?” There is no lack 
of money inthe country, and the men who possess it have not 
sbown theruselver backward in helping on philanthrophic schemes, 
and there is lit@le donb@shat° this support would be forthcoming. 
Tbe business of the society, when duly furnished with fasada, 
would be to employ educated men*to traralate suitable Engysh 
books into the vernaculers, and, if posible, to compose original 
warks. Weare convinced there would be no lack of men todo 
thig; mon who are capable, and who woald be only too glad of the 
opportunity af making a few hundred rapees in this way. Besides, 
they would get Kwdas too. The society would publish the books at 
its own risk, but jf the people are as apxious for something to rend 
ав we nre just now being led to suppose, there would not be much 
risk about it. Ап incalculable amount of good might be done in 
this way. The masses would be supplied with sonnd and healthy 
reading, the vernaculara would be improved, and the necessary 
stimulus and encouragement given for their study. And, what ig 
тоге, it would inall probability, pay, amd tfere seems to be no 
reason why, in time auch a society ahonld not have ita book depdts’ 
in every town in the Presidency. And above all, it would be done 
by the people's unaided efforts, without the help of Governmengs, 
or Universities, or any other official corporations. The thing only 
wants organising. The money, we are convinced, is ready at hand; 
the working material, if ecanty at first, would increase to supply 
the demand. There seems to us to be an opening bere for indivi- 
dual effort and public spirit. The men who could organise suoh & 
society*as this, would be ding much for their countrymen and for 
posterit y." 


B 
+ т 


We are glad to congratulate Mrs. Annie Besant on heg 
achievement in establishing a Central Hêndu College ві 
Benares. The College was opened on 7th July last, with 
Ganesha Puja and Homam &с. There are two European 
and two Indian Professors, and one Head Sanskrit Pandit. 
in the staff. The fees are fixed very low—one Rupee a 
month in the School and two Rupees a month in tha 
College. 
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(Continued from paye 19.) 


THIRD PA'DA. 

This péda will be concerned with an enquiry into 
the meaning of such of the Vedántic passages as 
contain explicit marks of Brahman, as also incidental- 
ly with determining as to who is qualified (for the 
study of tis science): 

The abode of heaven, earth etc., isthe Parames’vara, owing 

to the word ‘self’ (I. ili. 1). 

The passage referred to here occurs in the Mun- 
daka-Upanishad and reads thus : 

* [n him the heaven, the earth and the sky are 
woven, the mind also with all the senses. Know 
him alone, the A'tman, 'and leave oft other words. 
He is the bridge of the immortal."* 


Here a doubt arises as to whether the being 
spoken of ss the abode of the heaven and the earth 
is the Parames'vara or some other being. 
кү: undake-Upanishad 3—3—5. | 
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(Párvapak«ha) :—-It seems that some being other 
than Parames'vara viz. Vayu, is the abode of the 
heaven, the earth etc., for he is decl#red to bê the 
abode of all in the following passage: 


“ By air, as by athread, O Gautama, this world 
and tho other world, and all creatures are strang 
together."* 

As against the foregoing, we hold as follows: 

The Parames'varais the abode of the heaven, the 

earth etc., because of "the word ‘A’tman’ iw the 
passage “ Know him alone, the A'tman." 


What is the objection to Vayu, the Sitratm4n, 
being denoted by the word * A’tman’ 

The Sütrakára answers thus 

And because of the declaration (that he is) reached by the 
liberated (I. ili. 2.) 

It is none other thun Parames'vara, beeause that 
Being is t» be reached by the liberated souls,—those 
who are liberated from, name and form generated by 
the meritorious and sinful acts—as declared in the 
followiny passages : 


* Brihadaérnoyake-Opanishad 5—7— 2. 


* When the seer sera the brilliant maker and lord (of 
the world) as the person who із the source of 
Brahman, then he is wise, and shaking off good 
ard ev], he reacer the highest Samyam free 
from passions."* | 

“ Ае the flowing rivers disappear in the sea, losing 
their пише and thei form, thus, a wise man, freed 
from name and form, goes to the divine Person 
who is greater than the great ” t 


How can this be possible in Vayu? Vayu becomes 
the Sitritman only ая evsouled by Parames'vara, 
inasmrch as Увуп is one of the eight forms of the 
Parames’vara. Hence the conclusion that it is not 
Vayu. 

Not the subject of inference, for want cf its designation ; nor 

the living being (T. ili. 3.) 

It cannot be maintained that what is spoken of as 
the abode of heaven, earth etc., refers to Pradh&na as 
known by inference, inasmuch as it is the opidina 
or material cause of all ; tor, there is no word denoting 
Pradhána. Neither can it be the Jiva, for, then, it 
would involve an incopgruity. 


Boeanse of the mention of a distinction (I. fil. 4) 


Here a distinction is made between I's'vara and Jiva 
in the following passage : 


“On the same tree man (purushs) sits grieving, 
-immersed, bewildered by his own impotence. But 
when he sees the other Lord contented and knows 
his glory, then bis grief passes away.” , 

Wherefore He who is the Supreme (ord (Parames’- 

vara) in Hunself cau alone be the abode of heaven, 
earth ete. 
Sy the contar (1. Ш. 6.) 

This section, indeed, treats of the Supreme, and 

beyins thas : 


“Now the supreme knowledge by which that 
Indestructible is known."$ 


Wherefore also, the Parames'vara. is ‘here referred 
tu. 
And on account of presence and eating (;. iii. 6.) 
And also because, after having said tbat Jiva eats the 
fruüs of his actions, the s'ruti speaks of Him who 
shines forth without eating, ir the following passage. 


* Nunilaka-Upanishad 2. 1-- 3. 
tibid 3 2- 8, 

1 Mundaka Uparishad 3— 1- -2. 
$ Nundaka Upanishad 1-1-5, 


THE LIGHT OF TRUTH oz SIDDHANTA DEEPIKA. 


* Two birds. inseparable friends, cling to the sar e 
tree. One of them eats the sweet fruit, the 
othe» looks on without eating.”* 


Hence the conclumon that itis the Parames'vara 
Himself, distinct from tbe Jiya, who is spoken of às 
the ubode of heaven, earth etc. 


Adhikarana 2 

The Sütrakára proceeds to shew that unsurpassed 
Bliss is the result of reaching Parames'vara who, as 
bas just been described, has to be reached by the 
liberated souls : 

The Infinity (is Parames’vara) because of its mention after 

serenity (1. lii. 7.) 

In the Chándogya-Upanishad, after declaring that 
“ Infinity only is bliss,” the srati describes the 
natuve of the Infinity as follows : 

** Where one sees nothing else, hears nothing else, 

that is tbe Infinite."T 


Here arises а doubt as to whether it is the Para- 
mes'vara or some other being who is denoted by the 
word ‘ Infinite. 


(Párrapaksha) :— The Infinite is some being otber 
than Parames'vara, namely Prina. When, as regarda 
‘name’ and other things mentioned ir. the previous 
passages, Narada asked “Is there something better 
than a name "t Sanatknmara mentions “speech ” 
and other things, in such words as “speech is better 
than а паше ;"$ bat, after Prana, s rati introduces the 
Infinite without resorting to a question and an 
auswer. Because Paraines'vara isthus not the sub- 
ject of discourse here, therefore Prána is the Infinite. 


As ugaiust the foregoing "re hold as follows . 
l'arames'vara alone is denoted by the word * Infinite,’ 
us coming after ‘serenity.’ ‘Serenity’ means Jiva 
as spoken "of in the этай “ Now that serene being 
which ete.” || Aud he is referred to by the worl 

Prana.’ After him, the Infinite is declared as some- 
thing different. from him in the words. “ But in 
reality he declares what is beyond who declares the 
Highest Being to be the trne,"* and soon. Here, 
after “declaring that He who understands Prina 


*ibid 311. aes 
+ Up. cit. 724-1. 
+ Ibid, 7-1-5, 
§ Ibid. 7-3-1. 
Ibid 8-3-4 
€ lbid 7-17-1. 
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dechres that which is beyond in the words, “ He who 
sees this, perceives this, and understands this, declares 
what is beyond ;* the s'ruti indicates, by the word 
‘but,’ that he who declures the Highest Being to be 
the True is superior to him who is mentioned above, 
—to him who declares that Prana is the Being who 
is heyond all. Tierefore it is to be concluded that 
the being who is called the True and is the subject 
subsequently spoken of as the Highest Being. is 
‘superior to Prana previously spoken of as the Highest 
Being. It is that Being who is described in a succeed- 
ing passage as possessed of the attribute of infinitude. 
He ів even spoken of вв A’tman in a passage next 
succeeding it, in the words “ Next follows the expla- 
nation of the Infinite аз the A'tman."t Wherefore 
the Infinite is the A’tman, none other than the Para- 
mes'vara, who is Superior to Jiva spoken of by the 
word ‘ Prana.’ 

And owing to the appropriateness of the attributes (I. ili, 8). 

The attributes that He rests in His own greatness, 

that He i: the Atman of all, that He is the cause of 
а}, and so on, are taught in the following passages : 
“O Lord, wherein does He rest? 
greatness." 
~ A'tman is all thig."6 
* From the Atman comes Prana; from the Á'tman, 
hope.””|| 
These are appropriate only when applied to Para- 
ines'vara, not to Jiva denoted by the word ‘ Priéna.’ 
Wherefore, it may be concladed that Parames'vara 
alone ів the Infinite, not the other. 

(Objection) :—1n the preceding adhikarana it was 
shewn that the liberated souls attain equality with 
Brahman, аё said by the s'rüti “ Не reaches the 
highest equality free from passions.” Accordingly 
it is tó'be coocluded that the liberated souls who have 
attained union with Brahman remain separate from 
Him. Jn the passage “ where one sees nothing else, 
hears nothiag else, understands nothing else, thst is the 
Infiuite,"7* it is deolared that, when Brahman denoted 
by the word ‘ Infinite’ is seen, there can be no percep- 
tion of the univeree as opposed to Brahman. How to 
reconcile this ? 

* Toe 7-15-4. 

+ Ibid ¥-26-2. 

TCbh. Up. 7—24—1. 

§ Ibid. 7—25—2. 

1 Foid. 7—36—1. 


Ф Muodaks-Upanishad. 3—1—3. 
** Chh. Up. 7—22—1. 


In His own 


(Answer) :—'Thesmeaning of the parertion that “ one 
sees nothing else” when the Infinite is immediately 
perceived, may be expluined as follows: He whose 
nature is unsurpassed bliss, in waom—when jmmedia- 
tely seen*-merged, & man does not seek to perceive 
colour and other sense-objectsewith a longing for any 
more pleasures, Не is the Infinite, He is Brahtnan. 
Indeed, the various kinds of Sensuous pleasgre are 
only the infinitesimally small fractions of Brahman’s 
bliss. Accordingly the S'ruti says, '* All other crea- 
tures live on a small portion of this bliss."* Where- 
fore here, ах regards Brabinon, there can be no denial 
of duality. We need not specially investigate, as to 
how the perception of the- universe which is alien to 
the highest end of man can be avoided so long as the 
universe exists. For, in the case of liberated souls, 
it is not the material (Prákrita) umverse which is per- 
ceived by them. Оп the other hand, 16 is Brahman 
Himself, whose essential nature is unsurpassed bliss, 
that forms the object of perception in tne form of 
universe. Accordingly the S'ruti says . 


* That, then, he becomes; Brahman whose body is 
Light (Akàs'a), whose nature is true, whose delight 
is in Prana (Supreme S'akti), whose bliss is in 
Manas."T 


There, the liberated soul is introduced in the words 
* He attains to the state of self-effulgence, he attains 
to the mastery over manas," and so on. Jn “he 
is the master of speech” and so on, he is said to be 
endued with speech and other sense-orgaos which are 
under his own control, which are non-material (apri - 
krita) and perfectly pure. To him, then, on attaining 
to that condition, this visible array of the material 
(prikrita) universe becomes the very Brahinan whose 
body is àkás'a, i. e., whosé body is (№ Light of spiri- 
tual corscioumness. This is the hidden meaning of 
the passage. Wherefore equality of the liberated souls 
with Brahman consists ір their perceiving the universe 
as опе with Brahman inessence. Hence the propriety 
of the whole doctrine. 


Adhikarana. 3 
The Akshara (is Parames'vara) because of the supporting 
of (the nalverse) including a'ka's'&. (Li. 9). — " 
Tho passage which forms the subject of discussion 
here occurs in the Brih-d&áranyaka, and runs thus : 


* Bri. Up. 6—3—32. 
+ Tait. Up. 1—6. 
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“ O Gargi, the Brfihmans call this the Indestructi- 
ble :Akshara). It is neither coarse nor fine, 
neither short nor long, neither red nor fluid ; it 
is without shadoyr ;"* and so on. 


^ . . 
Here a threefold doubt arises as to the meaning of 
the word 'ARshara : does it refer to Pranuva, Jiva ог 
Parames'vara ? 


(Pirrapakshu) :—Опе of the two, Pranava or Jiva, 
is denoted by the word ‘ akshara.'—How ?—It is bnt 
right that it should refer to Pranava inasmuch as the 
word ‘ukshara’ is synonymous with ‘letter? It is 
also right that 'akshara' should refer to Purusha or 
Jiva, as said in the scriptural passage ‘ Purusha is 
termed akshara.” t Wherefore they alone ‘are re- 
ferred to by the word * akshara’ 


As agaiust the foregoing we hold as follows: Here, 
it is Brahman who is denoted by the word ‘ akshara.’ 
Why ? Because the Akshara is said to support every- 
thing incufding ёказ'а. When Gargt asked “© In what 
then is the gkas’a woven like warf and woof *"1— 
that Akis’a which is described as the basis of all phe- 
nomena in the passage, “ That of which they say that 
it is above the heavens, beneath the earth, embracing 
heaven and earth, past, present, and future, that is 
woven, like warf and woof, in the Akas’a,”§—Yajiia- 
valkya said. “О Gargi, the Bráhmanas call this the 
Akshara. In that Akshara then, O Gargi, 
the &kás'a, is woven, like warf and woof.” We are 
taught that the Akshara so described supports the 
universe incħhding &kás'a. Where else is*this possi- 
ble excepte іп the Paramátman? Wherefore Para- 
mes'vara alonc is the being denoted by the word 
‘Akshara. 


And that, by the command. (I. iii. 10). 

Aud we are taught th .t this support is owing to the 
hiza cominand, аз the S‘rutf says, * By the command 
of that Akshara, О Gárgí, Sun and Moon stand apart.’ j 
Jiva cannot exerce such a command over the world, 
as the S’ruti says that there cannot be л second in the 
cynmand of the world, in the passage, “ One alone is 
Rudra they are no for a second ”**, Wherefore 
Parames'vara alone is denot&d by the word ‘Akshara. 


* bri. Up. 3-8 S. 
+ Bhagavad Gita. XV. 16. 
"t Bri. Up. 5--8--7 


$ Ibid 5--8 -7. 
|; Bri. Up. 5--8 --}1, 
Жа, 5—8- 9. 


‚ © Atharvas'iras. 


And because of the exclusion of distinction (I. Ш. 11) o 

* Distinction " means being а separate entity. The 
concluding portion of the passage,—namely, “ This 
Akshara, O Gárgíje is unseen, but seeing: unbeard, 
but hearing ; uuperceived, but perceiving ; unknown, 
but knowing,”—excludes the idea of the Akshara being 
distinct from Parames'vara, inasmuth as neither Jiva 
ngr Prauava can be spoken of as seeing and being at 
theeame time unseen. Hence the conclusion that 
Parames'vara alone is the Akshara. 


Adhikarana.—4 


This Adhikarana is intended to show that the Para- 
mes'vara, though beyond the reach* of sensuous per- 
ception, yet becomes immediately perceptible to His 
devotees, as a result of His Supreme Mercy : 


He is the object of perception, because of the mention 
(of His attributes). (I.1H.12) 
The passage which forms the subject of discussion. 
here occurs in the Pras'na Upanishad and reads as 
follows : 


“ Again he who meditates with this syllable * Aum? 
of three mátrás, on the Highest Purasha, he comes 
to light and to the sun. Aud as a snake is freed 
from its skin, sois he freed from evil. He is led 
up by the Sáman verses to the Brahma-world, 
and than Him who is superior to the Jiva-mass 
be sees the Higher Purusha lying in the body."* 

Here a doubt arises as to whether the entity spoken 
of as the object of perception is the Parames'vara or 
some other being. 


(Pürvapaksha) : —He ів поё the Parames'vara. He ів 
none other thai the Hiranyagarbha, as the e'ruti 
speaks of the attainment of his regions, in the "words, 
‘by the Sáman verses, he ія led up to the Brahma- 
world.’ And the world ‘ Highest’ too is applicable to 
him who isthe highest of the Jivas. Or,itmay be 
Nérayxua; for be is the being denoted by*the word 
‘Purn-ha’. He can also be spoken of as higher than 
the Hiranyagarbha who is the aggregate of the Jivas 
He ajone is known to be designated by Pranava 
His abode alone is declared in the s'ruti to be iatuited 
by the wise, in the words, “That supreme abode of 
Vishnu do the wise ever see ;”t and in the concluding 
verse thi« fact is thus referred to: 


- * Op. Cit 5-5. 
t Taittiriya-Samhitá 4—-2—9, 
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$ Through the Rik-verses he arrives at this world, 
tbrough the Yajus-verses at the sky, through the 
B&mzn-verses at that which the wise teach."* 

As against the foregoing we hgld as follows: Here 
the object of the act of perception is the Parames'vara, 
because of the mtntion f His distinguishing attribu- 
tes such as tranquillity in the following passage : 

* The wise arrives at that which is tranquil, free 

from decay, frog death, from fear,—the Highest"t 

Indeed, in the Hiranysgarbha who is a creatnre of 
the Parames'vara, no such attributes as tranquillity 
can exist. The term ‘ Brahma-world’ means the region 
of S'iva—the Pera-brahman— which in worthy of attain- 
ment. He, indeed, who is ‘higher than him who is 
superior' to tho Hiranyagarbha, the aggregate of 
Jivas spoken of as 'Jiva-mass'—is declared as the 
object of meditation. Hence the untenability of the 
view that the Hiranyagarbha is meant here (to be 
the object of perception). 

As to the assertion that Narayana is meant here, 
it needs investigation. How can he be spoken of as 
eternally free, asthe cause cf fearlessness, as the 
supreme, beyond all universe, astaught in the words 
“ free from death, from fear, and highest"? He is, in- 
deed, of the form ofthe universe. And how then to 
explain the statement that the devotee directly sees 
Him who is higher than Narayana—than him who is 
superior even to Hiranyagarbha the ‘ jiva-mass,’— 
Him who lies in the body as the hates init and is 
therefore called Purusha, Him who is Para-brahman * 
Indeed, the s'ruti declares as follows : 


“ Superior to Narayana is Brahman.” ; 


‘Troe, real, the Supreme Brahman, thc spirit 
(Purusha), dark and crellowish, celebate, diverse- 
eyed"$ 


Wherefore it is but right to maintain that the s/ruti 
—‘he sees the Purusha lying in the body, (Greater 
than the Great,”—declares as the object of percep- 
tion Him who is called Purusha as dwelling in the 
Dahara-lotns in the body; who is denoted by thc 
Pranava, as declared in the sr’uti,“ Designated by 
that (Pranava) which is merged in its root (the syllable 
«) is He who is the Highest, the Mahes'vara (urcat 
Lord);" who, as ssid in the s'ruti. “ Brahman wbo is 
greater than Niirayuna,” is » greater than Narayana 
OT 

f tbid 5-7. 

T4lahuna-T panislnd. 

8 tbid. 
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who is the form of universe: who is true and, 
real, as devoid of all divergence in speech nd 
thought; who, as possessed of three eyes, is said 
to be djverse-eyed; who, «s coloured by the 
Ѕоргетё Energy (Para-s'!"kti) called Umá—a word 
formed of the constituent sounds of the Pranava 
in their reversed order,—is described as даг? and 
yellowish ; who is the supremé all-transcendigg Brah- 
man. Now as to the assertion based on the s'ruti 
“That Supreme abode of Vishnu”: there is no in- 
congruity whatever, inasmuch as that very sapreme 
form of Vishnu which, when looked apart from the 
universe, is made of unsurpassed bliss, is itsglf the 
Supreme Brahman called.S'iva. ‘That is to say, there 
is no essential distinction between Vishnu and S'iva, 
the material and efficient causes of the universe, ex- 
cept what is due to a difference of state. 


Adhikarana 5. 


Thus, it has been shown here that the Sakshatkira 
or direct perception of Parabrnhman, the diverse- 
eyed,—who is above the universe inclading Vishnu, 
Brahma and so on, who, lying in the body as an act of 
Grace to the devotee, is called Purusha, who is as- 
sociated with Uma, the Supreme Energy (Parama* 
S'akti!,—epables His devotees who are always intent ^ 
on His name, Pranava, to attain Him, by way of 
bringing about the cessation of all samsára. This 
adhikarana proceeds to speak of His residence irthe 
body and of His worship: 

Dahara (is Parames'vara), because of the next ynentiqned 
(attributes) (I. iii. 13). 

The passage which forms the snbject of discussion 
here occurs inthe Chhandogya-Upanishad and reads 
as follows: 

“ There is this city of Ryahman, and in it the palace, 
the small (dahara) lotus and in it that Dahara (small) 
akás'a. Now what exists in thit Diuhara-ikas’a, that 
ix to be sought, for, that is to be understood.” * 

Here a donbt arises as to whether it is the material 
ether (Bhitakas’a), or Jiva, ore Paraines’vara’ that is 
denoted by the word * dahara. 

(Pirrapaksha) :—The application uf the word * Áká- 
s'u being restricted to the material ether, * Duhara- 


denotes bhütikás/a or material ellas; Or, 
refers to Jiva, because the word 


ard is therefore apphcuble to 


akas'a’ 
the wurd ‘dahara ’ 
means * small in size’ 


* өр. Cit, В-1-1. 


Jiva who is anu, of atom size. " Dahara’ cannot 


denote the all-pervadiog Parames'vara. 


As against the foregoing we hold as fullows: 
* Dahara-ukas’a is попе other than the Parámes'vara. 
Why? Becayse of the attributes next mentioned, 
such as the attributes of being free frem sin and so on, 
thus declared in а subszquent passage of the section: 


“ This A'tman із free from sin, free from old age, free 
from death and grief, free from hunger and 
thirst, of unfailing desires, of unfailing will." * 

How can these exist in the Jiva who is a samsárin, a 

being of the world? Wherefore Dahara-ákás'a is 

none other than the l's'vara, possessed of the attribute 

of being free from sin, and so on. 

And because of going and of the word. So indeed it is found ; 
and there is an indicating mark (J, lii, 14). 

* Dahara-$kàs'a? denotes Parames'vara, also because 
it is declared that the creatures daily go into this 
Dahara-akas’a, and because it is spoken of as ‘ Brahma- 
loka’ in the forlowing passage in the same context : 


* As people who do not know the country walk 
again and again over a gold treasure that has 
been hidden somewhere in the earth aod do 
not discover it, thüs do all these creatures day 
after day go into the Brahma-loka, and yet do 
not discover it, because they are carried away 
by untrnth." t 


So, indeed, elsewhere the s'ruti speaks of the creatures 
thus going t» the Parames'vara, as found iv the follow- 
ing равѕвес : 
* In the same manner, my son, all these creatures, 
when they have become merged in the True, 
koow not that they are merged in the Truc.” t 


We also find the word Brahma-loka applied to the 
sau.e in the following passage 

“This is Bralima-loka, O King." ў 
Moreover, суеп leaving out of consideration the fact 
that the s'ruti speaks eleichere of the creatures daily 
going t» Brahman and refers to the Dahara-Ákíás/a by 
the word ‘Brahma-loka,’ we find ample evidence, 
showing that Dahara-àkhs'a is Purames’ Vara, in the 
section under discussion which speaks of all creatures 
going daily to Brahman and contains the word 
Bralima-loka’ refer ring to Daliara-àküs'/g, 
* Ibid, в 1-5. | 
t Ibid. 8 --3-— 


1134.6 03 
8 Bri. Up. 6--3— 
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Betause of His gao supporting (of the universe)—t*ing 
found in this (Dahera-a'ka's'a). (I, Ш. 16) 


The act of supporting the universe, which consti- 
tutes the Parames'vara's greatness, is predicated of 
this Dahara-&k&s'a, in the following passage : 


* Now that A'tman is the limit the support, so that 
these worlds may not become jambled up.’* 


And this supporting of the universe forms the 
greatness of Parames'vara, as che following s'ruti 
declares . 


* He is the lord of all, the master of all beings, the 
protector of all beings. He is the limit, the sup- 
port. so that these worlds may not become jumbled 
up."t 

Wherefore also, Dahara-iikas’a is Parames'vara. 

And it being well-known (that He is to be worshipped there). 
(1. 19. 16). 
The Mahapanishad says : 


“There is that small lotus sitaated in the body's 
midst, free from sin, the abode of the great; 
and therein is tbe Dahara (small) ükás'à, free 
from grief; and that which is there within has 
to be worshipped.” $ 


The Kaivalya-Upanishad says: 


* Having regarded the heart-lotus as free from all 
stain,......... and having ccntemplated the Lord 
Parames'vara, with His helpmate Utrn&. as the 
Trilochana ( thres-syod маз Nilakantha (dark-nec k- 
ed) as serene......... 


From such passages as these it is clear that Para- 
mes'vara associated with Uma is to be contemplated 
as dwelling within the small 'otus. 
also, Dahara-ikása is Paramesv'ara. 


For this reason 


(Objection) :—From such passages in another Upa- 
nishad as ‘In that àk&s'a within the heart, there 
reposes the ruler of all, the lord of all, the king of 
all,’§ it is clear that the Parames'vara is to be con- 
templated as dwelling in the Dahara-Ak&sa within the 
smal] lotus. Here He is to be contemplated as the 
Dahara-àkís'a itself. here is thus a self-contradiction 
in th. Upanishads. 


(Answer) :—Even here it is the Parames'vara dwell- 
ing within the Dahara-àkis'a that has to be con- 

+ Спа. Up. 8—4 1. 

+ Uri. Up. 6--4—22 

$ Mahinda. Up. 10. 

$ Hei, Up. 6—4—22. 
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templated. But, inasmuch as sinlessness and other 
attributes of Parames’vara are found predicated of 
Dahara-ákás'a, Parames'vara may also bg spoken of as 
Dahara-àkás'a when conceived as” Chid-ambara, as 
enrobed in the Spiritual Light. 


(M you say that)— owing o reference tothe other- that (other) 
ip meant, here, (we reply) no, owing to impossibility 
(1.00. 17.) 
(Objection) :—Thevother, namely jiva, is referred 
to in the following passage : 


“ Now that serene being who, after having risen 
from out this earthly body, znd having reached 
the highest Light, appeais in his true form, that 
is the A’tman: thus he speke."* 


Therefore the &kás'a under discussion сап be no 
other than the Jiva. 


(Ansuer):—No; because the attributes mentioned 
above, such as freedom from sin, cannot pertain to 
him. Wherefore akas’a properly refers here to none 
other than Parames'vara to whom those attributes 
belong. 

(If you say that it is ji'va) because of the subsequent (passage), 
(we hold that it speaks of ji'va) whose true nature has 
manifested itself (I. 1i. 18.) 

(Objection) :—In the sequel, in Prajapati’s words, 
the s'ruti десќатез that Jiva is devoid of all sin and 
so on, thus: 


* he A'tman who is free from sin, free from old 
age, from death and grief, from hunger and 
thirst, whose desires never fail, whose will is ever 
true, Не it is whom we must search out; He it 
is whom we must try to know. He who has 
searched out that A'tman aud understands Him 
obtains all worlds and all desires." 

The s‘rntj also speaks of the characteristic mark of 

Jiva—namely his association with the three avusthas 
or statcs—in the following passages : 


“That person who is seen in the eve, he is A'tman ; 
thus he said,’ T 
e Са. Upanishad B-3-4. 


T Chhà. Upanishad 1-15. 


10$ 


* He who moves about happy 1n dreams, he is the 
A'tman."* 


“ When a man being asleep, reposing, and at per- 
fect rést, sees no dreams, tHat is the A'tman."t 


Therefore it is right to say that Jivais here referred 
to. 


(Answer) :—There is no forte in this contention. 
Here the s'ruti describes Jiva whose attributes, sach 
as sinlessness, had been veiled by the body generated 
by his own beginningless sin and karma, but who, 
when afterwards become united to the Supreme Light, 
has his owu true nature manifested, as well as thé 
attribute of freedom from sin and the like; itis not 
the Jiva who is of samsára. 


But the Dabara-ákás'a denotes the Being whose 
several blessed inherent attributes are never hidden. 
Thus, the Dahara-akis’a bere spoken of is neither 
bound nor liberated. 


The reference serves a different purpose. (1, iii, 19). 
The manifestation of Jiva’s true nature on reaching 
the Supreme Being denoted by the word Dahara-àkàs'a 
is spoken of in the following passage : 


“Having risen from out this earthly body, and 
having reached the bighest light, he appears in 
his true form." t 

Here the reference to Jiva serves to show that such is 

his greatness. Hence no contradiction. 

(1f you hold that Jiva is here referred te) because of the s'ruzi 
speaking of smallness, this has been answercd, (I, iii, 20). 
As to the objection that, as dwelling in a small 

place, the Dahara-ékas’a must be a limited being, and 

that it is therefore not the Supreme Boing here refer- 
red to,—it bas already been answered in the sütra 

I, ii, 7. 


\. Mai/anrva S'A sri, n. A. 
3 


(To be vontinued.) 


* jbid 10.1. 
+ Ibid 8-11-1, 
фм. 8-34. 
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SIVAGNANA SIDDHIAK 


oF 
ARUL NANDI SIVA CHARIAR. 


(Continued from page 55). 
BHARKARIAN’S STATEMENT. 


РлвінАМА VADAXM. 

1. Though agreeing with the Mayavadi in regard- 
ing the Veda as Swayambu yet he differs from him in 
regard to the end of the Veda, and postulates both 
betham and abetham of Brahm. This philosophy 
we wall expound herein. 


2. Itis Chit that evolves by Parinama into this 
world and Jivas, so Sat (Brahm) is all. The Vedas de- 
clare the means whereby the bliss of Moksha can be 
secured. If these means are followed, the Jiva will 
lose his separateness and become One with Brahm. 
So the Parinamavadi states. 


His REFUTATION. 


1. Brahm cannot become this world, as the same 
entity cannot become matter and yet be separate 
from matter. If you instance the salt presenc in 
union with sea-water, even then, the nature of salt is 
quite distinct from the water and the subject cannot 
divide itself into subject and object. Why do you 
confuse yourself whose intelligence is so ponderable ! 


_%, If you-assert that this world forms only a frac- 
tional part of God, then this part becomes destroyed 
in time, and is reproduced from maya. If you say 
that it resolves into Brahman itself, then this portion 
of Brahman becomes mere insentient matter only, by 
reason of this origination and dissolution. And as 
you youself evo've with th.s world, your intelligence 
aspiring to soh«m cannot itself be real and cannot 
but be insentient matter. 


3. You instanced the secd as the Bralim aod the 
tree as the world. Then your describing God as Eter- 
nal and unchangeable cannot be true and your Brahm 
wiil chauge into insentient matter and die out again 
ав Such. Besides, when tho seed developes into the 
tree it has the support of the earth (for nourishment 
etc.) but whence does your Brahman derive support. 


О yon, who have become Brahman, you will be 
ridiculed by the world as mad. 


2. The seed and the tree, gold und ornaments, seu, and sult pro- 
duced from аса аге the fumiliar annlozies of this school. 


4. Ifyou say that as from . gold is produced: ali 
kinds of ornaments, so all this world is God, then it 
must follow that there must be a person who created 
this world and persons for whom this world was 
created, as we infer from your analogy, persons who 
made the gold ornaments and persons who wear them. 


5. The Jiva cannot reach the Heaven of Moksha, 
if -its intelligence and volition die out. Yet you say, 
he can reach Brahman by losing. his intelligence and 
volition. If this individual intelligence &c. die out, 
then there is nothing to unite with God. If without 
such annihilation, you can reach bliss, then why don't 
you enjoy it in this-body, but instead, try to rid your- 
self of it and subject yourself to all sorts of mortifica- 
tion. 


THE NIRISHWAKA SANKHYA SYSTEM. 


Prakriti divides itself into Mula, Puriashtaka and 
Vikriti; and Sthula, Snkshuma and Param. The 
Purusha evolving in conjunction with the evolution 
of the worlds and bodies fancies he is one with them 
and when he understands from attaining wisdom that 
he is different from Prakriti he attains Moksha. So 
the Nirisbvara Sankhya states. 


б. Mule or Root is here identified by our commentators with 
Chitta or Intellect, in which case what Mr. Davies says cannot 
be correct. Не says, “The mental physiology of Kapila is im- 
perfect. The ‘intellect’ (buddhi) merely represents sensational 
ideas in a complete form to the gaze of the soul and the soul 
never acts. It does not appear therefore how abstract idena are 
formed or by what means a course of reasoning can be carried 
on. The Vedantists add a fourth faculty called Chitta, the think- 
ing or reusoning faculty.’ We are not sure also if he is correct 
in translating buddhi as intellect and chitfa as reason. Вее 
pp. 48 and 49 Sivagnonabotham for our definition of these terms, 
Puriashtaka comprise Manas, Buddhi and Ahankara aud the five 
taninatra, sound, sight, touch, smell and taste. Vikriti are the 
gross clemente nnd scnses,-~namely, five elements, fivo orgaus of 
sense, the eyc, the ear, tho nose, the tongue and the skin; tho tive 
organs of nction (Karmendriya) the voice, hand, the fect, the anus 
and the organs of generation. The Sankhya Karika gives о slightly 
different classification. Prakriti (mula) is uot produced. Prakriti 
in this sense ів’ the Tamil word Pakuthi (ое). That which 
is produced is Vikriti, ваше as Tamil (Vikuthi) (Ef). Mahat or 
Buddhi, und Ahankorw and the 5 temmatvax are both Pakuthi, 
(ugg) ив they are producing and Vikuthi (Leg) ан they are pro- 
duced. from Muln Prakriti. The rest 16 aro Vikuthi «ff only 
(including the 5 elements and 5 senses and 5 organs of action and 
manae). The Буе tunmatras nro produced from Аһанушт. So 
the number of tutwas (Prakriti) ia variously given us 24 or 19, 
when we include the 5 tanmatras or omit them in tho enu- 
Including Purusha, the total number is 25. ‘The Sid- 
Ahanta classification. as will be seen from the table printod-in 
No, 11, Vol. T of this Magazine, ncespts these 25 tutwas uid 
postulates 1]. more. e. f. Vayasnmhitu, Purva 25, Ch. 15. 
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“ Вапкћув yoga prasiddhani tetvanyapi kanichit 

Biva sástra prasiddhani tatényaniyapi critnasah." 
Prakriti is called Mule ns it is the root of al! the 24 tat- 
was, and as it is the firet cause and is cayselees it ів calleil 
Param, The Puriashtaka form Yhe jSukshume Sariro. Th 
Krosa body, Stula Sarira ів formed of Manas, Buddhi, and Ahankara, 
5 tanmatras, 5 sences,eand 5 organs of action. Mula Prakriti or 
Prodhana is called Avyatta or unmanifested and the rest of the 
tatwas are called Vyaktn or manifest. The manifested or rcon je 
Rat, and tho manifested ie Asat (опвсеп). The soul or Purusha 
er Buman ів unmanifested ог Avyata. Asat is explained ne a-y. 
ib uei Dreh or а"юбатшб Oise or war shir by Snint 
Moikandan and Saint Aral Nandi and that this is the original and 
true meaning and not unreal or non-existent or illusory will be 
apparent from the learned note on ‘Sat and Arat! from Mr. 
J. A. Davies M. А. which we take the liberty to extract to-day. 


We stated elsewhere how this -misrendin;g nud — misunder- 
standing and incorrect translation have been the parem 


ef so mach confusion. and tortuons reasoning. The phrase * Sat 


and Agat' nnd ‘neither Sut nor Asat? occure very frequently and 
alwayé їп conjunction aga phrase in the Gita, Маната and 
Upanishads and Vedas; and when it is said of God or Soul that it 
ik‘ neither Sat nor Aaut" the menning ін intelligible enough if the 
phrase (Sat and Aant) means only Prakriti (both unmanifest and 
manifest), but it is quire unmeaning if God is spoken of as ucither 
existing nor non-existing, neither real nor unreal. The mistake 
consista 3» reading into these primitive words mistaken notions deve- 
loped in quite medienval times, The original meaning is still ргскегу+ 
ed in popular Inugnage: when n man states what he saw with his 
own eyes and saw with his own cars, that is Sat and Satyam 


(ruth) and the rest is not Satyam. A hearsay evidence might be 
ах much of a truth by itself as direct testimony. aud yet the fatter 
ix loue truth, thoagh a witness giving hearsay evideice is not 

line. The word Zat originally meaning seen and latrerky meaning 
truth, and from truth to permanency, aud the only. thing perma- 
nent, this it eame to be applied to Soul, and God. and ag distin- 
guished from them, Prakriti wax called Аюми, and when the word 
Sat hug been more often confined: to God. the werd Se/asct hus 
been brought into use to menn Non] or Purusha. The кише 
changes ean be. traced in. other words also. ах in tlie word Atma, 
which beginning to mean mere life. living things, animals, livin 
boly, manas, soul and going up to God. has been larterly coutined 
i Soul and Got. necessity 
Анаке the words Parimatbina ан (uia have 


16 аган und to distinguish 


between these (wo 


come into ases Im the аш дир нане these last meanings bave 


become fixed; Nun meaning only Soul or Purusha aml not Gud: 
iud Purimatma monning God thoi owing 10 the reeent Sanskrit 
to 


i " > АКТ 
revival, {онии окх writers of. "Рин ar 


confuse these words eole—(Chudamani Nieuntu, 


epi, 
= 9x ша 


Note Ox MEANING ов NAT AND SUY 

—— 
Theres is i general misunderstanding of these tonusas used in the 
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being, or non-existence. Thus Dr. Мом writes: "These ideas of 


entity and non-entity scom to have been fitmilinr tothe Vedic poets * 


and we find it thus declared (B. V. X. 72, 2, 3,), that in the beyin- 
ning nun-entity was the source of entity. ' [n the carliest age of 
the gods en(jty sprang from non-entity, in the first age of the gods 
eutity spoang from non-entity -(asnt) In the Atharva Veda 
X. 7, 10.) it is eaid that‘ both non-entity and entity exist within, 
the god Skambha ;' and in V. 25 of the same hymn, ‘ powerful indec 1 
are those gods who sprang from non-entity. Men say that that 
non-entity is once the highest membof of Skambha.’ The Taittiriya 
Upanirhad also (P-09), quotes a verse to the effcct : ‘This wos nt 
tirat non-entily. From that sprang entity (Sat).” And ina note ho 
adds: “ Тһів:рћгаве ів also applied to Agni in R. V. X. 5. 7, whero 
it is said that that god, being ‘a thing both Asat, non-existent (i.c, 
unmauifested), and Sat, existent (i.c., in a Intent state or in essence), 
in the highest heaven, iu the creation of Daksha, and jn the womb 
of Aditi, became in a former ave the first boon of our ceremonial, 
ший ів. о a bull and a cow'" (Progress of the Vedic Religion, 
Journal A. S., 1865, P. 3-47). So also Professor Max Mniler writes: 
“Some of the ancient, suges, after having arrived at the idea of 
Avyakrita, undeveloped, went even beyond, and instead of the Sat 
or Ta on, they postulated an Asal, Tu as the beginning 
of all things. Thus we read in the Chhandogya Upanishad '* And 
some вау in the beginning there was Ава! (not being) alone, with- 
out n second; ard from this Asat might the Sat by born" (Sane. 
Literature, P. 324). 
minds of Hindu writers, especially the later оппа, about the 
meaning of Satand Asni; but, with Kapi nnd his exponents, 
Sat denotes the existeace of things in the manifold forms of the 
exterunl world, the Duseun of Hegel, the Nature maturatu of 
Spinoza, nud Акас is the opposite of this or the formless Pra- 
kriti. the mind-matter from which all formal схівёсг. ге lias sprung. 
Sat corresponds in cach separate {опи to the “be 
Hegel, and Kapila argues, as the Gernuan philosopher, that “bhy 
virtne of its predicate of merely being this, every something, in 
a finite.” and therefore it is an effect, becuse otherwise we could 
only conceive ir na absolute heing, and therefore unlimited. Soul 
was something differeut from both, So in the Satapatha Drah- 
manna (X. 5,3,1.) it is said, “in the beginning this universe was, 
ns it were, and was not, a& it were. Then it was mly thar mind. 


There is occasionally some eonfngion iu tho 


Wherefore it hag been declared by the rishi, ‘There was then 
neither non-entity (asat) nor entity (sat); for mind им dt 
"Ule mnenning ia that mind 


Was, 
were, neither entity nor non-eutity." 
ік neither the primal matrer (Prakriti), (which Kapila assumed to 
he the source of all formal existence), nor The sum of existing 


things, ‘The Vedantisrs taught that this prins! matter was the 
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rive action of Sepreme Deity contd not be accomplished, siner if 


he were destitute of bis Sakti, any setivity on his part w Ihe 
inconceivable’ (Comme) on te Brahma иам, Muir's Sans. Testa 
IV 164). Whe Full development of the Vedantists doctrine made 


the external worll co be only maya, Шимон, ‘There is nearly 
neither Sat nor Asit, but the Supreme Spirit is. absolutely (ho 
All. Nature is only the projection of. the ne, or. ак Hegel 
thomeht. for he was cssentially Vedanatist.— “The idea 
«меми, w laviue fallen fromTitself into a without 


of the Alb- 
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solute. “The  Abaolnje, the béeing-thidking (the tiltimate 
synthesis of „existence dnd thought, of object and sub- 
ject), passes through the three perieds, and manifeste ít- 
self as ides in, dnd for itself (thinking).; secondly, ín ite 
being otherwise, or in obfectiveriess and externality, (mature) 
thirdly, as the idea which from its externality, has retofned itself, 
Umind)" (Chaly&aüs, Hist of Spee. Phil. Eng. ed. P. 362). As 
Mr. Morrell has expounded his views and cotrectly, I may add, 
“ With him God is not е person, but personality itself, i. e. «the 
universal personality which realizes itself in every human 
consciousness, вв во many separate thoughts of one eternal mind... 
God is with him, the whole process of thought, combining in itself 
the objective movement вв seen in Nature with the subjective 
as Seen in logic, and folly realizing itself only in the nhiversal, 
spirit of humanity." (Mod Phil. II. 189). Pure Vedantism ? 
though Hegel, if he were alive, would protest, against such а btatc- 
ment. But Kapila, was not a Vedantist. With him, the aggregate, of 
existing things, and each separate existence, (Sat)., and the formless 
Prakriti from which they issued (Asat), were objectivcly real and eter- 
nally distinct from Soul, though both Soul and Prakriti are eternal, 
and uncaused. Dr. Muir, however, refers to the commentators, on the 
Big-Vede, who explain Asat na meaning, “ an undeveloped state" and 
adds that if we accept this statement, there will be no contradiction 
Asat does not mean simply an undeveloped state but the atate of 
pure or formless existence, of the primal anbstance from which all 
forms have sprung. It is clear, however, tlatif Азлі means, an 
undeveloped state then Sat must mean, not the essence of 
anything, but a developed state. the development of the existing 
world as Kapila uses it. The writer of the Vedic hymn (R. V. X, 
57) meant to say that Agni was Asat, but, became Sat in the birth, 
(Janman), of Daksha and in the womb of Aditi. Jı is clear also 
that Kapila, in this part of his system, incorporated, an older 
theory, in which Asat denoted, at least the undeveloped state 
from which existing things have been developed. Sat was the 
whole of existent things. In Rig-Veda. I. 96, 7, Agniis called 
Sat эв gopa, the guardian of that which has a present being. 
There is also the germ of another part of his system ina hymn 
of this Veda, (X. 129). " There was then neither Asat nor Sat.” 
There was only the one Supreme Spirit dwelling in self-exiatence. 
“ Desire, then ^in the beginning, (agrce) arowe jn It, which was the 
earliest germ of mind, and wise men there beheld in their heart, 
not being ignorant, that thie is the bond between Asat and Sat.” 
in the system of Kapila, it is an unconscious impulse on the 
art of Prokriti, or instinctive desire to set thc sonl free from 


matter which causes the emanation of Prakriti into the manifold 
forms of deveiopcd life (Gat). This latter was, in Kapila's view, 
an effect, because developed, and implying therefore n develop- 


ing cause. 
Wis "REFUTATION. 

1. If the Purusha’s intelligence is pure, Prakriti 
cannot envelope it. As such, even after. Moksha, he 
will become coveredagain. As we cannot get rid of 
thè evil effects of Prakriti by perceiving them to be 
evil with the aid of the Sopreme Intelligence (Para_ 
sakti or Divige Arul), he can never attain Moksha. To 
the Pure Being (God) there is no veiling by Mula- 
prakriti. 

9. When the Purusba is united to Prakriti, the 
Purusha's intelligence becomes cleared up a little and 
with this it guides the dark Prakriti and eats the 
fruits thereof, as does the lame man seated on the 
back of the blind man guides the latter, so the 
Purushajs nct the Lord (God). He who unites both 
and actuates their intelligence and activity is no 
other than the Ninmala (Hara). 

3. The Purusha às not self-luminous. Prakriti is 
insentient. Know that there is a First Cause whos 
evolves these two. If mukti is attained by knowledge 
(that you are not prakriti) no, you cannot get it by 
such knowledge. For removing the bondage, the help 
of the person who brought about the union is required. 
'l'his bondage will be removed by the" Grace of God. 
By following the fourfold pa£h of Sariya, &c. securo 
the Grace of the Ninma/a God, and remove your phy- 


sical bondage. 


J. M. Nawaswami PiLLAI, в. A., B. L, 


(To be contiuued). 
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THAYUMANAVAR'S POEMS. 


(Continued from раде B4). 
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104. О Satchithananda Siva, the undivided and 
indivisible whole extantin all! I merely wear away 
under complete despondency that I may not at all 
get Thy blessed Grace, inasmuch ss, О Lord, I 
cannot be confident of visiting again to-morrow, any 
person whom I might meet to-day. The book of Fate 
lies quite concesled. 


Alas! The God of death should come atany moment 
in а proud attitude and take away thts physical 
body. Is it all my merit that I should end this life in 
mere suffering although I have had good deal of 
struggle to acquire the spiritual knowledge by reading 
and by hearing? 


O Supreme Lord, art Thou not cognisant of my 
internal desire to quench the fire of hunger by * 
sinfüng up my belly either with fenits or with unripe 
fruits or with dead leaves or vegetables and sit silent 
in Thy contemplation jn solitude, with my eyes 
closed for ever ?t 

wg sug &flqp9 5 GaoQuaar Par Mow 
wD pa io gus Gan 

могі. ifer Cor gses rara 
whow yi AL р 


* с, f. 36th and 48th verses regarding 10 vitel airs. 

+ The Beint gives a caution to himeslf to invoke and get, if he 
ойу, the Supreme Lord'a Aro] before ever he should discard his 
body which is quite uncertain. c. f. “ Procrastination ie the thief 
of time, " “Winnow the corn while the wind blows." 
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105. O Satchithananda Siva, the undivided and 
indivisible whole extant in all! 


What if a manis placed in the pleasures of the 
household, say, such as rejoicing in company with the 
women of penrl-like teeth charming and excelling in 
beauty and best conversant in Tamil in its three-fold* 
classifications, in а lofty palace, at the top-most story, 
so high as to reach the moon-centre and so well 
built up of moon-stones as to, by itself, excite 
lust therewith, and where in front of the gate 
are arrayed the elephants which are as dark as the 
thick-gathered clouds? Or, on the other hand, what 
is the use f of merely living the secluded life of a re- 
cluse, say, sitting dumb in Yoga, controlling the 
breath, either in caves orin the summits of dark- 
wooded mountains where there are lairs of long-claw- 
ed tigers, rions or bears ? i: 


Ia it not a fact as clear as day-light that those only 
can.expect themselves to be saved who set upon Thy 
Divine contemplation in silence? Is this not the 
fundamental Truth aimgd_at by the Munis Saaaka &c. 


* The 3 classes of Tamil are (1) 2:22:79; (Natural gramuiati- 
cal Tamil whether prose or poetry), (2) eess <p (Tamil adapted 
to music), (3) s«_@#ssJ5~ (dramatic Tamil). 


+ Тһе Saint points out in this verse tnat thero is no evi) of 
household life; ucr any real bliss or beucfit iu à Saanyasxin's life 
of mere yoge practice. Under cither conditions of human. life 
one would do well only if he should tix himeelf upou God's 
Grace in aontemplation. c. f. the Seint’s stanza 

4 ва wde uiburemaGurdenwr, 
gardod a ы 640 QssyoGu, 
GaccQuacsrpsewc Фвиздейр 0 ае, 

donri prasta ® Goa Za," 

(Just like a tcp on its paint mnde to apin 

By moans of a core; so do yourself see 

That th' Lord rules all; und wore you, then, to win 
Ті Lord'a Grace alone, in world or rctirc1 be). 
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106. OSatchithánanda Siva, the undivided and in- 
divisible whole extant in all! Clear as a nelli* fruit 
on the palm are the four purusharthas t announced in 
the Vedagamas. Of these the fourth and the supre- 
mest is the moksha. To think of this Final End to be 
aimed at by the souls and to understand truly its 
nature. Different schools of philosophy define It differ- 
ently by means of several logical methods such as 
anumanat &c. But in the soul’s undifferentiated 
anubhavd§ of the profound meditation on Thee, these 
logical reasonings cease to have any use. In that 
supreme state of Changeless Peace, there is no speech 
ab all. There the souls in their absorbed state cannot 
say either one or tio. 

The saymg there is neither ‘Thou’ nor ‘I,’ is 
simply a method adopted to teach the Sivóhambhávana |i 
practice of Sariya, Kiriya, Yoga and Gnana. For, in 
reality, Thou art a Being as well as I am a being. 
Then what 1з meant by saying ‘There is no indivi- 
dual existence as ego or ‘1’? | Thou knowest it well. 
How can those percieve it who are yet not free 
from their anava or ignorance? To make them know 
it, there is nothipg else we can pitch upon to compare 
with the Moksha state or anubhava. 


* Nelli is а kind of Indian fruit of grape-like appearance. 
+ Vid? 41st verse with potes. 


~The 3 essential Logical metjiods are (1) Prathiatchn (obser- 
vation and experiment) (2) Anumàna (Inference) and (3) Agama 
(Testimony or Authority). Vide p. 3 of Siddhanta Deepika Vol. I. 
where my esteemed brother Mr. ‘Nallaswami Pillai gives faller 
details. ` 

§ Anubhava—experience. 

|| Vide notes to 53rd verse and с. f 9lst verse with notes. 

V 1t means that the soul can only live and act by its co- 
existence wit: the Lord and by the power of the Lord; just вв 
consonants can sound only by the help of the vowel. ‘a’. c. ra 
verses 8, 25, 50 with notes. 


Do Thou help me, O The Supreme End and Aim of 
my solemn initiation by my Guru Mauni, the silent 
teacher, by the Symbol of True Gnana. 
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107. O BSatchithánanda Siva, the undivided and 
indivisible whole extant in all! 


No stones will be aimed at a tree which bears no 
fruits. So it is but Thy Grace that does set us (souls) 
to the cycle of evolution and that invokes our love of 
devotion and prayer to Thee; Thyself being our 
Benevolent Lord( Pathi;* and ourselvea Thy dependent 
slaves (Pasus) suffering under the? pasa bhanda or 
bonds of life. i 


Bat it has been the rule of cust8m in this world of 
evolution that those, who have had their hunger appeas- 
ed, praise Thee and those who have to suffer from want, 
upbraid Thee. Of tbese two methods, the first is the 
commendable one. ‘And the vicious act of upbraiding 
Thee has to be avoided indeed, inasmuch us the 
Vedagamas proclaimt that it is only, by Thy adoration 
and praise that the souls can achieve the Highest End 
of Siva-Suyujya.t 


Since Thou possessest also the motherly Forbearance 
and Grace, do Thou, my Lord, cause wy mental 
agonies to disappear. 


R. SgauMucA MUDALIAR. 


(To be continued). 


* c. f. 26th verse and notes to ‘ Paswpathi’ 
T c. f. notes to 87th verse. 
1 c. f. notes to 41st verse for ‘ Siva-Sayujya.’ 
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We extract elsewhere from the Indian Social 
Reformer, what appeared in its editorial columns and 
notes, on the ‘ Pioneers of South Indian Civilization.’ 
The subject is one which, as may well be conceived, 
was nearest our heart and we were postponing its 
consideration from a variety of causes, and we have 
to thank our learned contemporary for giving usa 
chance, by his characteristic outspokenness, for 
stating our own views more fully and thus remove 
some misconceptions from his mind as regards our 
real position. There is an absurd sentiment abroad, 
known by some high sounding (meaningless) names 
which is thoroughly destructive of independence of 
thought and honest criticism, and before which, as 
we will show, even the boldestand truest minds have 
quailed. Its baneful influence is being felt in the 
cause of religion, and humanity and truth, To pro- 
ceed with опт subject, we wish to settle the termi- 
nology by which we can describe South India and the 
South Indian people. Nobody dares now use ' Tura- 
nian’, though we used to hear it in our school-boy 
days. ‘Dravidian’ was brought into use by the late 
Bishop Caldwell, but even this is агорріот out of nse. 
* South India,’ ‘South Indian peonle’ and ‘ Sonth Indian 
languages’ are more often used now but even these 
are too unwieldy and cumbersome. We want a 

word as elegant and as short as ‘Aryan,’ and no 
better word than ‘Tamilian’ can be thought of. 
The Reverend Dr. Pope gives reasons for giving 
preference to this word, in his first paper on the 

‘Poets of the Tamil lands,’ contributed to the 

Asiatic Quarterly Review and which we extracted in 

T columns. The people of Malabar see no objection to 

. The difficulty is with the Canarese and Telugu peo- 

ple. The Canarese people would seem to occupy a back 

28 


seat now for literhry purposes. They do vot seem to 
know themselves nor their relations to ¢heir neigh- 
bours. Even they “cau be made tu see how purely 
Tamil ise their language ande customs. When we 
heard séme Canarese songs, the quaint old barmony 
of the Регата hymns seemed*to strike dur ears. The 
Telugu people have been the worst to subject them- 
selves to Sanscritic influences, and they wil] be the 
most difficult people to be dealt with. However we 
wish to give greater currency to Dr. Pope's choice. 
The oldest Tamil writers spoke of ‘ Vada-mori, and 
‘Ten-mori, and * Aryam and Tamil, and to them it 
did not seem to have occurred that any other 
langyage could stand im comparison, much less in 
opposilion to these two. Saint Appar speaks of God, 
* a fusiat6Ciups c ensuwrsresr" Saint Thirumular 
also speaks of Aryam and Tamil as the only priraaeval 
languages (vide stanza 9, p. 81 of this volume). Saint 
Gnanasambantha considers Aryan and Tainil as the 
only two languages worth learning. “ «fwsO51@ 
QeésiBipóuwer 8 етп”. 

We next wish to note our perfect agreement with 
the views expressed by our contemporary, though we 
in no way fall back from our views already expressed 
by usin these pages. Our friends well know that 
we have beew expressing these views ever so long 
in private, and we however communicated them in 
brief in a letter to the Weekly Review (Madras) 
sometime іп 196 and we extract the whole article 
here, as its importance is more felt by what we hear 
of certain' doings from Sivakasi. 

“De. PuusY AxoY's Honny.—In re your editorial note 
on Dr. Pulny Andy's hobby, permit me to make the 
following observations. As in some of these questions 
you can look at a thing from many points of view, 
you may consider the question from its historical 
bearings: how these castes originated nnd whether and 
when these underwent changes, &c., and the qnestions 
which thus open up are of vast importance. Several 
of the castes have thus received interest; and ameng 
them Vanniyds call themselves Kshatriyas and _the 
Shanars call themselves also Kshatriyas, and these two 
castes with the Kammalas, being’ rich and intelligent, are 
able to fight out their own way. The Kurumbers are a 
much despised and backward community; bnt European 
antiquarians have come to their help, and the Hevd. 
Foulkes supposes that tLey with the Vanniyas are the 
remnants of the old pre-Chola dynasties of Chalukyas &c. 
Of course I do not belong to any of these castes and con- 
sequently cannot be accused of taking sides. Still I am 
bound to say their claims have some sort of foundation or 
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other. But there is one «undamental fallacy'in the con. 
*ideration of this question and which fallacy has been 
pointed ont and yet ignored in other fields than iu ques- 
tions of Etbnology. The fallacy isto seek for sauction 
and precepts from the Vedas and other Sanscrit books for 
a people who are essentially Tamilians. It is my view 
that Tamilians were not derived directly from the settlers in 
the north during the Indian Vedic days, and that the Tari- 
lians did wot emigrate from the north of India to the south by 
choices от by force; that they are not to be identified with the 
people whom the Vedic settlers encountered und called Dasyus ; 
that if they did settle in the south from outside, they did so by 
the sea and not by land and through mountain ranges, and 
that they came from Assyria and Asiatic Minor, the oldest 
seat of ancient civilization. I further think, that once they 
entered India by the western sea-gate they spread themselves 
rapidly оте? the whole of South India up to the Dandakaranya 
and the Vindhya which at that time must have been impassable, 
and that they developed their letters and arts and sciences and 
law anl Government which, at the time, they came in contact 
with the northern settlere, must have been zu a sense perfect. 
About the same time or probably later, the Vedic people 
settled in the north and developed their arts and civiliza- 
tion ; and perhaps, for thousands of years, the people in 
the uorth bad no idea of the people of the south, and if 
they had any, they probably stood in the relation of Lord 
Salisbury's blackman and the orthodox Brahmin's white 
Ddarbarian. The poiut which I wish to draw out is, that 
the Vanniyas or Shanars may have occupied positions 
of as much respectability as they now claim among 
the orginal Tamil people; but probably suffered a 
disgtace when-the Brahmans came down to thw south 
and effected their own supremacy by flattering the 
ruling princes by telling them they nre descénded from 
the ilmstrioüs race of the Sun and the Moon. On 
the other hand, it is difficult to account for the 
fact, of the great ruling dynasties of the south 
having left no trace whatever. The case of the Candian 
exiles in the presitfency has give me a clue. After their 
exile here, they have contracted relationships with some 
of the indigenous Balija class and call themselves Naidus 
and, in course of time, all traces of their origin will be 
co.apletely washed out of their minds or if they do, nobody 
will easily believe their claims. J doubt not therefore 
thet when one dynasty upset a previous one, the latter 
were forced to flee the country and seek homes elsewhere, 
and there, hide their name and origin and become hewers 
of wood and drawers of water and undertake such low 
occupations, as were despised by the other sections of 
the community who found fevour or were tolerated 
by the new dynasty. Such questions therefore derive 
importance in one way, namely, if these despised 
castes should recognize their old high position and 
should therefore bestir themselves and strive to better 


their position by education, &c., I shonld say they should 
have all honour and glory. In such a case, a quiet laug 
from an outsider will not be meet at all. Of course, as 
I have already stated, there is an element of absurdity in 
their adopting and identifying themselves with snch foreigu 
names us Brahman or Kshatriya, in the same way us a high 
class Hindu should assume European. dress and call himself 
an European. (I purposely abstain from another comparison 
which their enemies would suggest.) Apart from these 
considerations, of course, the question is of no moment to 
any party and the historical and “antiquarian interest 
altogether being wantiug in the Indian he is disposed no 
doubt to treat this question offhand. The question, however, 
which T have raised here, in regard to the distinct origin aud 
development of the Tamils and Aryans, is of very jreat im- 
portance though it has attracted very few writers in the field, 
though the able dissertation of Mr, Nelsom is an important 
contribution to the subject so far ах the domains of Sonth 
Indian Law іх considered," —The Weekly Review. 


We refer more particularly to the portions italicized, 
and we may be allowed to say that we were the first 
{о broach the notion that the Tamilians had no sort 
of connection with thg north or the northern settlers, 
and they never derived their letters or arts or 
civilization from the Aryans, or at any rate, we never 
before remember to have seen or met with the theory 
suggesting a sea-route across the Arabian Sea from 
Assyrian. The theory most prevalent somo decades 
back was the aboriginal theory. Then cane the theory 
that they were aborigines conquered by the invading 
Aryans, who called them Dasyus and drove them south. 
Then came the theory, the latest, that they were also 
Aryans or pre-Aryans, like the Celts and Cymri in Ire- 
land who were gradually forced down south. In 
regard to the Tamil Janguage it:elf, our old Tamil 
Professor—no—Superintendent of Tamil studies,— 
himself a Tamilian from the extreme South, used 
to hold forth that it was derived altogether from 
the Sanscrit, though his successor in the chair ‘spoke 
of the affinities lying deeper between Sanscrit and 
Tamil, aud spoke of the two peoples living.together 
in the father land, at а very remote time, and used 
to derive every Tamil word from Sauscrit by all sorta 
of tortuous processes. We were however inclined to 
think at ong time that the relation of Tamil to 
Sanscrit would be like that of Anglo-Saxon to Latin 
and Greek; and though this mey be true still to а 
certain extent as regards the outermost polish, yet thia 
could not be true as regards the origin of the two 
peoples and their languages. Nearly ell these theories 
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suggested a connection with the North somehow or 
other and we had first to disabuse our mind of all such 
notions and the m»in lines of argument we followed 
were the following. The Tamil people ùo not bear 
any marks of a conquered race. If they are, rather we 
should say, were, proud of any one thing it was of their 
independence, and а» itis his speech which brings 
out a man's real nature, we see in the Tamil language 
a vigor, and independence displayed which 1з 
unparalled in tbe hist8ry of the world amidst similar 
surroundings. ‘Ihe early Tamil writegs were so 
scrupulous as not to admit foreign words and their 
influence unus: have been so great at one time that 
even Aryan writers dared not&ake libertics with the 
language. Its influence was so great that it brought 
the whole body of Aryan settlers in the South under 
its complete sway, so that we have, as we had already 
remarked, very few works of any importance written 
in Sanscrit by South Indian Aryaus before the 8th 
and 9th centuries after Christ. It was not the case 
of the Aryans taking the Tamilians under their 
wings at first; though there can be no doubt that 
auder the later Dynasties of Pandya, Chera ànd 
Chola which upset the previous and more genuine 
Tamil Dynasties, they gained more iu power and 
influence. If a cunquered race, they cannot boast of ^ 
proverb, “ geGesevosri ears ypismwa uda," 
‘all the learned en (brahmins) wait at the gate-of the 
cultivator’, which by the way expresses the dignity 
of labour in no measured terms. ‘I'he 'lamilians 
never, at any time, called themselves ‘ Dasa,’ as do 
the people of the North and it is iu the so-called more 
civilized districts, and amoug the more civilized non- 
Brahmins, that the term Sudra is used, and one 
Tamil writer tried to bring into use the words Sat- 
gudra («Д ($3587) and Asat.sudra (aep 65878); 
“otherwise each oue called himself by his respective 
calling, trade, or profession. ‘There was no castes 
then, unless the social distinctions into qpa Swn i * 
ера and sew can becalled so. Till within half 
of а centugy or so, all the real temporal power, all 
the laud, all the wealth, and the professions were 
confined to the non-Brahmin classes, though there were 
no doubt exceptions to the rule. The terms scu, t 
agent, unitu, ешп, which wega common 
names at first to describe the learned, aud wifich were 
э [n the oldest Tamil works Brahmins are called Mndaliyars. 

In Ceylon, it ie still conferred by Government ав л title. 


¢ In the old pial schools, the pnpils addressed their teacher 
always ns дси, whatever the caste of the latter may have been." 


subsequently §pplied to the Brahman, settlem, . show 
in what character thay became known to the Tamiliags* 
for the first time and when they came. “They had 
teachers, and writers and bardg and gages among 
themselves and so could appreciate these new, , people, 
If they were not a conquered, race, they would not 
have found their way to the south by mere chaice 
leaving the most fertile Indns and Gapgete plains, 
crossing those formidable obstacles of:the ‘Naodhys 
and Dhandakaranya. The story of Agaakya. воан 
duing the power of the Vindbya Mountam. refers. 
evidently to the fact of the Brahmin bewg ne. ns 
to cross to the Tamil country, and his learnwg 
Tamil from the Supreme Siya cannot be mistaken in 
its import. When the story of Ramayana opens, ме 
see Agastya already settled in the Tamil country 
and though we find that other stray settlers a Пр 
to the north, were molested by the tribes living there, 
yet Agastya is reported to be all powerful in tne 
extreme South, having conciliated the poopie, япа 
become one with them; and the Ramayana records 
that it was through his infiperios, the exiled and des 
pairing Rama got the Pasupathastra from Siva 4e 
the co-operation and support- of the Tamil tribes to 
recover his lost wife from the hands of the chief of 
Singalese (a fierce people even now) whose собпту waa 
notso far removed from the main land as now.And there 
can be no excuse for the writer of the Ramayana for hig 
ungrateful and ungenerous travesty of the Tamilians, 
and the gross exaggerations and hyferboles he. 
deals with ; and the only excuse could be that he was 
altogether ignorant of the Tamil people., Oriental 
Scholars say that the work itself is later than the 
actual composition of Mahabharata, and if so, the 
book should have been written from a worse conga 
than mere ignorance. ‘Ihe very next work iu’ order 
of date, as it is usnally reckoned, is the Mahabharata, 
and we find that at that time, the Tamil land had % 
settled forin of Government and a polity, and the con- 
querint hero could only hope to achieve his objea 
by iotermarriage. ‘I'he position of woman ав one of 
complete subordination under the Aryan Polity, алё 
we do not hear of a single princess who beld sole rea 
gal sway. Оп the other hand the position of women 
in the Tami] land ie that of an equal, if not more, эя 
in Malabar, and the Hends of the Pandi apd the Kerala 
were Queens. 

If therefore they did uot come from the, north, they 
must have formed the. aborigines or if they. CIAO 
from outside, where did they cama from? If we can 


132 


THE LIGHT OF TRUTH or SIUDHANTA DEEPIKA. 


— n — ——————nm  r——rÀQ—ÓÓnáP——Á—Á ÓÁ——————á—————— ——— 


forget for a while our prejudicé ageinst the word 
sborigines, and if we can believe in the tradition of 
there having been в vast continent south of Cape 
Сотогір, wheuce aH humanity and civilization flowed 
east and west and north, then there can ре nothing 
strange зп our regarding the Tamilians as the rem- 
nants of a pre-deluvian race. Even the existing 
works in Tamil faistly speak of 3 separate deluges 
which completely swamped the extreme southern 
shores and carried off with it all its literary treasures 
of ages. And it stands to reason why, in South India, 
unlike in ancient Chaldea and Babylon, none of the 
old records of the pre-historic civilization are absolute- 
ly not forthcoming. The P:.Imleaf, the readiest material 
and the most fragile? one which the Tamilians had, 
must also account for it. However, this theory stands 
on vo historical or scientific footing. And when we 
remembered that the earliest route known to the 
Europeans was by the sea and that even in days of 
King Solómon, there was a brisk trade between his 
country and Western India, and from what Dr. 
Caldwell had pointed out there were a number of 
Tamil words in the Hebrew and when it was known 
that there were a large number of words common 
to the Tamil and Assyrian or Sumerian, and what 
important part the monsoon winds play in the 
Arabian Gulf, it does not seem improbable 
to conclude that the first settlers in Western 
Irdia must have been sailorsor merchants coasting 
"along the Arabian Sea who were driven thitherward 
by adverse-winds and stranded. In this- connection, 
we publisn below extracts from the correspondence 
we had witb the late lamented Professor P Sundaram 
Pillai. The srguinent turned on the fact whether the 
original of a certain work was Sanscrit or Tamil, and 
he held that it was the latter against the received 
tradition and he wrote *o say (letter dated 31s, 
March 1896). 


2 LÀ Ld * * * 


^ “On the contrary, the 2nd point of difference implies a 
enbstantial divergence of views with respect to the Historic 
‘position of our Saiva Religion and Philosophy. With al] 
deference to the Vedas, which have subsequently become 
the Dravidian as well as the Aryan Bible, I believe the 
Saiva system of thought and worship peculiarly our own. 
With our usual complaisance we have surrendered our 
right to it, no less than to the temples which, you know, 
were originally constructed by us and administered en- 
tirely by our G@@4éser and which it is now a nollution for 
them to enter and worship with giste &c, se» g urei 


ypOpBasd usu (бш 19056600 ів a significant pr.verb 
applicable in many ways to the history of the poor 
Dravidian race. Please think over the matter calmly and 
in the spirit of Agstomcal criticism. 1 can't hope to 
convince you of the truth of my statement in the course 
of a letter however long." 
* * * + * S + 

We wrote in reply that though we differed in regard 
to the particular book in question, we were in the 
main agreed as to the independence of the Tamil 
race. '"l'his brought а reply on 19th December 1896, 


* * * * * » 


I am glad, indeed, you are feeling your way to accept 
the truth I conveyed to you by the proverb of the snake 
and white ants. I regret I have not yet been able to for- 
mulate my theory for popular conviction: but am doing 
what I can to prepare the minds of gentlemen like you 
from Ceylon to Bangalore for the full recognition of the 
truth when publicly announced. The Vellalas who form 
the flower of the Dravidian race have now so far forgotten 
their nationality as to habitually think and speak of them- 
selves as Sudras (and even more stupidly as Vaisyas) 
exactly as the ignorent among them call themselves in 
courts of law as of Geia uso at the bidding of the s0- 
called Ca/zs&75 Christians. In fact to tell them that they 
are no more Sudras than Frenchmen and that the Aryan 
polity of castes was the cunningly forged fetters by 
which their earliest enemies—the Aryans of the North— 
bound their souls which is worse than binding hands and 
feet might sound too revolutionary a theory, though his- 
torically but a bare fact. I have converted privately 
several to this opinion among the leaders of the commu- 
nity here and еге: апд Imust go on with the work, 
sometime more, in the same noiceless fashion before I can 
trust myself to print. Most of what is ignorantly called 
Aryan Philosophy, Aryan civilization is literally Dravidian 
or Tamilian at bottom. The idea of jeumau, of Karma 
of Maya and of Divine Grace or +s: can be directly 
proved to be ours, and most of the greatethinkers and 
philosophers and even poets who pass for Aryan are onr 
men as Europeans nre now beginning to find. out. But I 
cannot go further just now in the course of this letter. 
Let the idea work in you and you will tind enofigh of proof 
yourself. What a lamentable history is ours! It crnshes 
my heart to think of it”! 

* * * * * + 
We also eommunicated to him the letter we wrote 
to the Weekly Review and he expressed his perfect 
agreement with us, though another Tamil Scholar asked 
us for our proofs. In the editorial contributed by hith to 
the Madras Standard on 30th January 1897, under the 
heading of the * Basic element of Hindu Civilization’, 
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‘hegtook more courage ond came out with his views in 
Stronger language than in his letter, which wr also 
extract, so that it may not go altogether into oblivion. 


“ Tue history of Indian Civilfzat#§n is the old story of 
the Giant and the Dwarf. The victories in it are the 
victories of the vauntipg Aryan, while the wounds are 
the wounds of the bleeding pre-Aryan. Our Dwarf to 
boot is the most self-denying of ethnical units imaginable, 
claiming nothing, rejoicing in smell mercies, and glory- 
ing in accepting any uickname his prond, disdainfal, 
partner шау be pleased to bestow on him» How much 
of the justly celebrated Hindu Philosophy, Hindu Litera- 
ture and Hindu Learning may be due to the despised non- 
Aryanraces of India, aod bow little tothe Brahmins who 
appear long ago to have grasped thè key to it, is perhaps 
the hardest problem that the scientific historian of India 
will ever have to encounter. To the people at Jarge even 
the all-important ethnical distinction of Aryan and non- 
Aryan is as good as inconceivable. Even the best educated 
among the latter are lost in the senseless: scramble 
to rise to the anpposed superior grades of Aryan vastes, 
as little applicable to them as to the members of the 
‘celestial empire.’ Those of them who have learned to call 
themselves the Sudras ‘ the wretched’ exactly as the ignor- 
ant Hindu complacently speaks of himself as of‘ Ajnana 
Matham’ at the biddiug of the Christian missionary, 
consider it the acme of social elevation to be known as 
Vysias, meaning simply the masses or the peoplesat large, 
while the classéa,below them euch as the Shanars or the 
Elavas aspire to the name of Kshatriyas, probably on the 
principle of asking for a thonsand in the hope of getting 
& hundred. How ladicrous, and yet how melancholy, are 
the efforts made by a Vellala, a Coorg. a Kayasta to 
uhuffie off the natural dignity of hisown independent non- 
Aryan position aad to pass muster as а Vaisya, a man of the 
masses! It will take long, long, indeed, therefore. for 
native scholars to shake off the shackles of cnrrent notions, 
and to face the problem with the requisite calmness and 
independence of thought. Till then, we have to depend 
only on European research, subject to all tbe disadvanta- 
gea that foreign scholarship is naturally heir tà. Already 
with the best among the sarants of Europe and America 
such as Goldstueker, Muir, Max Muller, Cowel, Deussen 

Charles Johnston, and others,'the truth has found unre- 
served acceptance that the ground-work of Hindu Philoso- 
phy is not Brahminical, that neither the doctrine of an 
all-embracing sapraconscious Brahmun nor of ar Atma 
bent upon absorption into it, nor ugain of Maya, of Karmu, 
or metampsychosis is consistent or compatable with 
the system of ceremoninis and “the milking of Gods 

for material advantages which alone the early Aryan 
invgder of India was capable of -couceiving as religion. 
Most of the Upanishads—those hoary compilations 


which still continte to be the Wapder of the world— 
contain internal evidences of a most unmistakable chatac- 
ter of their origin fh an altogether different tribe, red 
in colour „аз opposed to the white foreigner, but subse- 
quently atimitted into the Aryan polity under fhe name of 
the Kshatriyas. Pregnant witp history isthe declaration 
of King Pravahana in the Brihad Aranyaka when address- 
ing-Uddalaka, the Brahmin, he says: “ This wisdom never 
hitherto dwelt in any Brahman.” A Rajanya, like Pfavahana 
was Visvamitra, the author of the Gayatri—the holiest 
of the Brahmin holies—and to the same non-Aryan tribe 
belonged Buddha—the Light of the East-—and of a tribe, 
though somewhat different, being the black one, but yet 
equally pre-Aryan and Scythian, was born Kristna whose 
divine song is so unparalleled in beauty and in truth. 


“ But theattempt to find the basicelement of Hindu civili- 
zation by a study of Sanscrit and the history of Sauscrit 
in Upper India is to begin the problem at its worst and 
most complicated point. India south of the Vindhyas, 
the Peninsular India, still contim. з с be India proper, 
Here the bulk of the people continueu tindétly to retain 
their pre-Aryan features, their pre-Aryan languages, their 
pre-Aryau social institutions. Even bere, the process of 
Aryanization has gone indeed too far to leave it easy for the 
historian to distinguish the native warp from the foreign 
woof. But if there is anywhere any chance of such successful 
disentanglement, it is in the South; and the further 
South we go, the Jarger does the chance grow. The 
scientific historian of India then ought to begin his study 
with the basin of the Krishna, of the Canvery, of the 
Vaiga rather than with the Gangetic plaings it has heen 
now Jong, too loug, the fashion. 


“It is impossible, therefore, to exaggerate the value of 
any undertaking which endeavours in any "directlou to 
expand our general knowledge of the South—onr know- 
ledge of the ancient Dravidian civilization, Pravidian 
Literatnre, Philosophy or Religion, the vestiges of which 
in however altered a garb, “lo still present themselves at 
every tum. ОЕ these, the aiva Siddhanta Philosophy is 
by no means the least important. It has been jastly 
styled by that able and amiable Tamil scholari—Dr. Pope— 
‘the choicest product of the Dravidian intellect. 


It is melanchoiy to note that the Professor had 
actually started from his home, just before hi$ death, 
on a lecturing tour, and elas! The country has lost 
altogether the matured wisaom of a cultured Tamilan. 
We, however, think he made a mistake in соприпе 
and confusing the North Indian non-Brahmins and 
Tamilians. As we-are afraid our article is spun out 
a good deal, we stop to-day, hoping to pursue the 
theme nb @ more convenient moment. 
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LORD SAMBANDHA AND AN UNKNOWN 
TAMILIAN PROSODY 


It is not easy to trace the existence of any prosody 
com:non to the languages of the 
Tamilian group. No body ever 
suspects that the prosody of 
Tamil can have anything to do with its sister languages. 
The prosodies of the Tamilian languages seem to 
differ so immensely and so radically from each other 
that one hardly suspects the possibiliiy of detecting 
anything common to them. No doubt the prosodies 
of Telngu and Cavarese are apparently identical with 
a few points of deviation. Malayalam, we hear, has 
nothing more than Sanskrit prosody, a fact shewiug 
the recent origin of its poetry. But the establish- 
ment of а common Tamiliun prosody with the compa- 
rative history of the several prosodies of the Tamilian 
languages has been not only an impossible task but 
altogether.an unsuspected fact solely on account of 
the greatest obscurity in whioh Tamil prosody has ever 
been involved and the extreme and surprising scauti- 
nes of its treatment by Tamil writers. ‘Chere has 
ever been a great disproportion between the immense 
and ever-growing poetical fields of Tamil literature 
and the inflexible nature of its limited prosody which 
was apparently completed in ancient days and could 
not consistently with its ancient dignity be interfered 
with in the opinion of Tamil prosodians. 


Tamilian Prosody un- 
suspected. 


Tamil prosody may be iustructively compared to the 
ancient Common Law of England 

ais ани din „h aving completed its develop- 
Law. ment in the sense that a girl 
completes her education and 

having suddenly grown prim and dry and become to a 
great extent *. Jus strictum,’ that isto say, a system 
positive and inflexible and one which is unable to 
accommodate itself to the exigencies of a larger world 
than the school in which it had been formed." But 
the defects of the Engiish Common Law have been ir. 
time remedied by its handmaid equity and it is a mvs- 
tery why Tamil prosody which has become unfit for 
further development and which no writer who had any 
reverence for antiquity could venture to tamper with, 
hes not been supplemented as Common Law was by 
equity. The result was that Tamil versification has 
grown into a mass of the wildest 
coufus‘on unarranged, a classi- 
fied, unscanned, undescribed, un- 
named and undistinguished. The verses sometimes, 


Tamil versification a 
wilderness. 


in consequence, overlap and mix with each other `n в 
hopelessly inextricable confusion. Jf it were not for 
the high intellectual energy of its poets, Tamil prosody 
would long ago have lcst all vitality and collapsed into 
a lifeless mass. It is wonderful how even in the midst 
of this utter confusion, the rainutest Tamilian 
principles have been preserved unimpaired by poets in 
the course of a Jarge many centuries. 


It is therefore the defective and cramped nature of 
Tamil prosody that is responsible 
for our not detecting and grasp- 
ing the common metrical princi- 
ples of the Tamilian languages. 
Perhaps no other language at the time of its greatest 
prosperity possessed such an immen.ely wide field of 
versification and yet no other language so totally neg- 
lected its prosody and accorded such a perfunctory 
treatment bequeathing to us a nominal prosody so 
unworthy of its vast poetical literature. If Tamil 
had possessed a complete prosody quite commensurate 
to its vast literature like its sister languages, a glance 
through these prosclies would long ago have enabled 
any reader to detect their common ground. 


Tamilian Prosody un- 
known because Tarnil 
Prosody unexplored. 


Tamilian prosody may be divided into three 
periods, viz., (1) the Pre-Tamilic 
period, (2) The Tamilic period, 
(3) The Sanskrit period. Tamil 
flourished through all the three periods. Telugu and 
Canarese belong only to the 2nd and 3rd periods and 
Malayalam only to the 3rd. 


Divisions of Tainilian 
Prosody. 


During the Pre-Tamilic period, the four main 
metres of Tainil flourished viz., 
asovi, Qamr, вше; and seb 
Of these four, waas which isa little better than 
prose was the earliest and next to it was Gaver ёт 
These two were the primary main metres of the lan- 
guage and are coeval with Tawil prosody itself. From 
Aswi it would appear єє is derived aud Qaes ur 
has given birth to s&®ùur. These two therefore arc 
the derivative metres. 


Pre-Tamilic Prosody. 


There is uothing in Telugu and Canarese prosodies 
that bears any resemblance to 
these metres or the principles that 
govern them. ‘The 'l'amil metri- 
cal formula must have come into existence at this 
period and are quite unsuited to the other languages 
There is no such thing as Ове. 2x elsewhere though 
it plays such an important part in Tamil metres. “The 


Non-exiatenee of other 
prosodies during this 
period. 
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Tamil formula erased is quite foreign to the proso- 
dies of the other laugunges and has never been recog- 
nised as a foot. The absence of any euch similarities 
as also of ancient poems inethoze other languages 
points to the fact that those languages had no poetry 
worth the name during this period when these metres 
came into existence and flourished. The Tamil proso- 
dy of this period is full, complete and exhaustive. 
Tholkappiam baon to this period. Perhaps nc pro- 
sodians have so much exhausted their cnergies over 
their verses as the Tamil prosodians of this periud did 
in the investigation of these ancient Tami! metres. A 
glance at some of the commentaries shews what a 
large number of metrical works—on prosody flourished 
during this period and our bitterest complaint is that 
not even a small share of this attention has ever been 
bestowed on the much more important poetry of the 
next Tamilic period. 


The next period is the Тате poetry when the 
Tamilic metres arose and flou- 
rished. Though Tamil, 
and Canarese poetries flourished during this period, 
it was Tamil that seems to bave flourisbed most aud 
to have been richest in Tamilian metres. 


Tamilic Prosody. 


Telugu 


We have simply to open the inimitable pages of our 
Lord Sambandha to unslerstund 

Sambandha's Poctry. К : У У 
Pr the profuse richness of Tamil 

poetry during this Tamilic period. We are able: to 
point ont nearly опе hundred metrical varirties dn 
hix Роеіту. Wus there ever, we ask, uny poet, ancient or 
modern, in any language on the face of the earth 
not eacluding Sanskrit, 
and with xuch an insatiable thirst Jor the praise of hix 
Divine Father in Heaven, xung on that same subject 
so many interesting varieties of lovely versex as nearly 


who hax xu xpontancously 


опе hundred—caricties not based on small distinctions 
such ax arg recognised in Sanskrit but difjering as wile- 
ly «s any two metres of а language—leacing of course 
out of consideration the versex which are alleged ta have 
perished ? We fear the unparalleled poetical excelleu- 
ces of Sambandha have not been thoroughly under- 
stood, appreciated, and admired. We, in vur supreme 
and blissful ignorance of the history of this period, 
glance at his metres with indifference aud sometimes 
with surprise and nay, with pbutempt. In fact Lord 
Sembanda has overflooded the ‘Tamil land with an 
enormous number of metres of unknown varieties and 
of unsurpassed perfection, accuracy and beauty and 
how have we profited by the heavy ramus? What 


have we but а ‘ew pools in the poems of a few 
poets to remind us of the heavy rains having allowed 
all the precious waters to ran down into the salt sea? 
Perhaps орг Lord was too high for the simple poets 
and the simpler people of tne Tamil land. " We have 
neglected Tamil Prosody, we have neglected Samban- 
db's Poetry and what wonder isitthat the existence of 
Tamilian Prosody has been unknown to us. We dont 
read Sambhanda’s Poetry becauso it does not contain 
any vain philosophic disquisitions or learned comment- 
aries on Vedanta or an ingenious attempt at an Advaitic 
or Siddhantic interpretation of theGita oreven afaithful 
record of the much advanced metaphysical experiences 
of the author. These are more or less vain and pedan- 
tic productions of simple men struggling snccessfully 
or oftener unsuccessfully for knowledge. But Samban- 
dha’s poetry shines far above these cloudy contro- 
versial regions like the lofty towering peak in Gold- 
smith's poetry. Even his biographer, his most ardent 
aud cuthusiastic lover and admirer, bas no; drawn the 
attention of the world to the unparalleled poetical 
source of his greatness. Evidently he thought slightly 
if it as being of a trivial nature. But to us living at this 
remote period, this із the only light by which all 
of us could see him and the only poiot thrcugh 
which he is accessible to all of us. We, philosophers. 
tind nothing 1n him to quote, not even so much as we 
find in Appar nor is there allusion to any subtle 
point of Theology such as we are sure to find even in 
the dullest Tamil poet. If it were not ror our Lor, 
we would no traces of the poetry of 
this period and any attempt at the establishment of 
anything like Tamilic poetry would prove wholly 
futile. The poetry of the first period is completely 
explained in Tholkappium and the works that followed. 
Ir fact, all the-zeorks on Tamil 
prosody following in bis footsteps 
relate principally to the poetry of the Ist period and 
if any writer ventured beyond, it was only to say, by ^ 
sweeping remark that Vrittah« are a secondary cl':, 
of metres having four equal lines and nothing more; 
and the unfortunate poetry of this Tumilic period 
therefore has to this day remüiued obscure and un- 
explained, so that it has become » problem whether it 
is capable of complete and satisfactory explanation 
at all. 

We imagine the Tamil Pandits might argue that we 
do not require any classification 
or nomenclature for Vrittahs as 
they may be understood by a reader of averago 


have 


Unesplained. 


лодини view. 
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ne 


abilities in the course of his studies. Such an ima- 


giwary student must really bea prodigy. Are »ny metres 
left to be explored by the student himself in Sanskrit 
or anv other langnage ? We do not wish tq rely опоо 
the blunders committed by the modern Pandxs as they 
have acquired their proficiency in the most discourag- 
ing eirenmstances. Weare here reminded of a fault 
in a book containing "nothine more than а string of 
ilinstrative metres where a metre like the opening 
stanzas of Thayumannvar ocenrs as illustrative of 
ag 27. We fondly hoped to discover it was a mistake. 
The preceding metre is wet and the succeeding 
oue вте 2; and there can therefore be no doubt that 
the metre in question has been regarded as sei. 
We need hardly point out that the metre ix 2.227. 
But we can hardly believe that the illnstrions 
author to whom it is attributed сопа be guilty 
of it Weare »sther inclined to believe that it was 
noi his production as is very common in Hindu litera- 
tnre. "lhebest editions of classical works contain 
fanlts in the arrangement of metres. The faults are 
too тату to be passed over as oversights. While the 
same metre is continued, the editors mark it some- 
where as Few and а different metre is passed over in 
silence as continnation of sume metre withont any snch 
note. Such blunders on the part of editors we can 
polt ont in scores, But we are unwilling to undertake 
such in unpleasant task as it will uunecessarily offend 
the well earned fame of industrious editors. The sane 
class of metres is fully treated iu the other Tamilian 
languages. Of course the Pandit’s argument is hardly 
sound enough to require notice and refntation. But a 
complete answer to the argument is found in the fact 
thar the neglect of these metres has led tow most 
disastrous consequence wiz, the neetry of onr Lord 


Баа 


resler. 


is „лише ое te the тойот citical 


Tamal versification di: bees undergome 
left te drift along 


and take enre of itself and it isa matrer for congratn- 


various changes while it 
Jation that it has itot met with any serious accident 
by being wreeked and dashed to pieces? Onr SV UL 
ties are more for the ancient; metres whieh ae very 
scientific as some of the modern ones seem to'be nothing 
more than accidental forms dssrmed by ancieut ones 
when tli у hace been let to drift for themselves through 
centuries 


ик Тоого period is divisible into aneient and 


| modern, ко fav as Tamil poetry is 
Ancient and modern Fea ү 
Diente period in Tamil, concerned. There can be no doubt 


that our verses differ in a erent 


many points from those of the days'of Sanibandha A 
large many metres have altogether disappeared and it 
would be pedantic on the part of а modern writer to 
attempt to revive them gain; and even those that have 
had the energy to survive the destroying hand of time 
are so nnlike their ancient prototypes that one can even 
question their identity ; and even where thetr identity 
is clear. there are very many serious points of deviation 
and difference which require satisfactory explanation. 
A good many principles were in-use formerly which 
would now be. considered as cross biunders attributable 
to ignorance. 
No such division as ancient, and modern is anoarent 
in the prosodies of Telugu aud 
At least the prosodi- 
ans, we believe, have laid down 
no such distinction. Their metres are all of опе pce- 
vied, governed by one set of principles presenting no 
difficulties or irregulavitics and bave never drifted 
along without the guiding hand of a pilot. to meet 
with various accidents and assume fanciful and on. 
scientific forms though by accident appearing to Пе 
measired and harmoiiius. They were the same through- 
out, governed by the same principles, withont uny ac- 
cidental or other forms and none of them died out. 


No such division in 


* 
Telugu and Canarese. Canarese, 


They are altogether as perfect, regular, intelligible 


and redticible to principles modern Tamil metres 
wre. 

But their great importance to us consists in the fact 

that they throw some light on 

Telugu ond Caaaresea 


Reason шел, the question of the solution of 


ancient metres, especially those 
of Sumbandha. They contain few metres whieh 
seem to oceur in. Sambaudha and other old poets. 
It will be impossible to undesstiand these metres of 
known to Tsinil 


Pundits or recognised in their prosodies or deducible 


Sambandha on any principles 


from modern poetry. Bul, they become елее! 
intelligible, scientific and admirable metres when 

look at thom iu the light of principles assumed iu Telugu 
and Canarese prosodirs, But we regret thepro®dcies 
of eluzu and Cunarese donot contain more Tanilic 
wetres than they now possess, "епт Pandits tell us 
that there is no work extant earlier than their Мапу 
Bhatta’s Bharata, [tis therefore not саху to -decide 
whether in those languages there did not flourish more 
Тате metres which we meet with in Sambaudhla aud 
for which we look for similarities in vain in those lan- 
guages, than what are explained in their prosodies, If 


Telugu and Canarese Pandits would co-operate with ns 
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and discover earlier works containing old metres, we 
believe and fondly hope they 


Old Telaga and will contain metres similar to 
poems to bé x кы 
discovered. those found in Sambandhe and 


some of the Alwars and we may 
then hope complétely to understand and admire 
these poets. 


The earlier works in Telugu were very probaoly 
neglected and consigned to obli- 
vion or allowed tc perish from 
too fond a predilection for Sans- 
krit aod its metres, Even at 
the present day, the Telugu Pandit as well as 
poet cares more for Sanskrit metres than the Tami- 
lian verses. The admixture of Tamilian verses in 
Telugu poetry has been’ gradually diminishing from 
the time of Nannaya Bhatta and we have even heard 
a very learned Telugu Pandit remark with reference 
to some of the non-Sanskrit verses that they are fit 
only for women and lower classes. Fortunately the 
Tamil poets have not lost their heads by this Sanskrit 
mania and we are glad to note that the influx of Sans- 
krit metres into Tamil has not been able to stifle out 
of existence or drive into obscurity the non-Sanskrit 
verses. Telugu and Canarese writers open their proso- 
dies with Sanskrit metres and their own verses occupy 
only a secondury importance at the end. 


Tamilian metres neg- 
lected in Telugu and 
Canarese. 


We now proceed to point out and explain the Telugu 
and Canarese metres ocourring 
in our Lord Sambandha. 


Telugu and Canaress 
metres in Sambandha. 


T. Virapapra MUDALIAN, D.A., B.L. 
(To be continued). 


EXTRACT. 


The following extracts we take from the Indian Sociul. Reformer 
under date October 2, 1898. 


TILE PIONEERS OF SOUTH INDIAN 
CIVILIZATION. 


In his interesting paper on " National Progress" which we pub- 
lished in two recent issues, Mr. M. ‘illanayagam Pillay who is 
entitled to speak with authority, confirms the observations we had 
to make with reference to Mr. У. Runga Bao’s remark nt the 
Mangalore Hindu Social Reform Association, thet the Brahmans 
were only a microscopic minority aud that the social evile peculiar 
to them were of no importance to the community in general. “Te 
is the Brahmins” said Mr. Tillanayagaim Pillay " that Lronght light 
anù civilization to Southern India, Their exumplo is followed by 
tho other castes who look to them for thcir regeneration. Let us 
entreat our educated Brahmin’friends, then, to be more humano to 
their child-widows and prove themselves to bo the enlightcned 
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.conductors of their Hindu brethren, and *o lead them onim the 
path of progress and reformation necessary under the present ctate 
of culture, just in the saiae way as their forefathers did centuries 
ago, according to their lights." Но far as the abcve relates to the 
facte of the present day, it is in accord with our ow. view of the 
situation. ` But we cannot accept without question the statement 
that it was the Brohmans that broight light aud civilization to 
Southern India, nor admit that the non-Brahman Ніпӣое, at the 
present time when the avenues of crlture and progress are open 
alike to all, when no class ie placed under in any epecial disabili- 
ties, and when the administration exercises an indirect but power- 
ful influence in bringing up the classes long looked down upon as 
beyond the people, are justified in hanging to the cost-tails or 
rather to the holy thread of the Brahman. For one thing such a 
procedure ів not conducive to their self-respect, and for another, 
the holy thread of the modern Brahman, made in Mancher*er and 
renewed at long intervals, is scarcely equal to the strain. This ie, 
however, an aspect of the present position of the Hindus, that could 
be best enforced from the non-Brahmin side. It ig the view 
popularly held that “ it is the Brahmans that brought light and 
civilization to Southern India,” that we desire to examine in this 
article. If the statement means anything it means that Southern 
India before the advent of the Brahmans was plunged in Cimmerian 
darkness. There was no light, no civilization. Tho people had 
perhaps not as yet emerged from the hunting stage. Social and 
political virtues were unknown or held in aleyance until the 
Brahmans came and 


Waved his aceptre o'er his kind 
By Nature's first great title, Mind. 


It ів not our intenion, itis certainly not to our intereat, to mini- | 
mise or depreciate whatever services the" ancestors of the Brah- , 
mans might have rendered to Southern India. That they rendered 
good service is beyond doubt. In one of the numbers in в 
previous volume we have specified and culogised the bene- 
tits conferred on the country by Brahmanical influence. [t 
ів, however, one thing to make an admission or this kind, and 
quite а different thing to nssert that “ it ia the Brahmans that 
brought light and civilization to Southern India.” The history 
of Southern India is as yet very mnch of o sealed book, but enough 
is known of it throw serious euspicion upon the claim of the 
Rrahman to be regarded as the pioneer of light and civilization 
in that part of the country. The fact that Southern India so 
rapidly assimilated the morc important features of the Brahmanical 
civilization, is itself proof that it had undergone previous to ita 
contact w'th that civilization a process of preparation quite incom- 
patible with the lightless condition that some people would aasign 
to it. Even the Siddhanta Derpika which is wedded to a theory 
which assigns ro mean position tothe Bralimnn in the cvolution 
of South Indian life, speaks in its last number" the very first 
settlement of North Indian Aryans in the Tamil land, who »oo» 
after their settlement, indentiied themselves. completely with the 
Tamil people," and of “feeling of social unity which prevailed in 
those times between the Aryans and Tamils,” und adduces in 
support that till the time of Nilakanta апа Sankara we have 
very few Sanskrit works of importunce composed in Southorn 
Tria,” and also аё ‘Спала Sambautha of the Kugudinya Gotra 
(а Vedie Gotra by the way) always calla himself very frequently 
‘t Tamil Gnana Sambanthan.” Was such rapid fusion and such 
social unity between " the very first settlement of Bramans” and 
the Tamils nossible if the one had tho monoply of light and the 
other wasa monster of dorkness? This it may be objected is a 
priori argument, But ів it not borne out by cvidence of the preecnco 
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дъ Seüthera India in sre-Brahmanic {ше of certain feavures E 
whith require p high degree of civilisation to develop and foster? 
Tes wt of bnilding, gold coins, e well developed language ,& 
fouriahnig trade, trutbfulness, reverence for law and order, ideas 
« God-head erith which the'Arjans bad to compromise, the resulta 
et which compromise are visible to thie day, and the Bommunial 


village system are some of them. 


WE dgal in our leadivg article, necessarily somewhat per- 
fanctorily, with a statement made in his lecture on "National Pro- 
gress” by Mr. M. Tillansyagam Pillay, regarding the part played 
by the Brehmans as pioneers of civilization in Southern Ivdia, 
which seems to admit of qualification, The following passage which 
we take from a learned article in the April number of the Journal 
of the Royal Asiatic Society of Great Britain and Ireland, оп the 
x Early Commerce of Babylon with India" by Mr. J. Kennedy, 
throws some further light on the sifbject. (Mr. Kennedy’s article, 
we may вау, ie directed to proving that the international commerce 
of India did not go so far back into antiquity аз some scholars 
hold). "And now for the sea-trade with India," he writes. “Therc 
ів ample proof that it flourished from the seventh century B. C; but 

.did it exist earlier? The Dravidian race, which can be traced 
throughout the greater part of India and Mekran, must have come 
from the West; it was doubtless akin to the primitive Cushite 
populations of Arabia and Babylonia; and it dwelt along the 
geuboard from the entrance of the Persian Gulf to the Indus 
Delta.**® The Dravidians of Southern India were accustomed to 
the sea, and afterwards furnished a large proportion of the ships 
and sailors, not to say the pirates, on the Indian Ocean. So that, 
aithongh the coasting, perilous, and uninviting, there is no obvious 
“physical or*ethnological reason why an early intercourse by 
° sea should not have existed between India and the Wes". 


“More striking still is the following passage which we take from tlie 
sai article,criticiaing the derivation of thé HeBrew уорһ (ape) from 
the Sanskrit Kapi. “The Hebrews must have known apes and their 
designations iu Zgypt; whereas if they had imported them from the 
West Coast of Indis, they could not failto have imported their 
Tamil name. Rice, peacocks, sandal-wood, every unknown article 
which we find imported by sea into Babylon before the fifth century 
В. € brought teith it a Dravidian, not u Sanskrit, designation; and 
had apes ever come by this route,they would have found no exception.’ 


A few quotations from another distinguished writer who lias made 
э study of the subject: “The agricultural races wlio first ruled 
India have always been a hospitable and tolerant race, who receiv- 
ed strangers and allowed tnem to take up unoccupied lands in 
the country ‘without difficulty. They also s4lmired these new 
cothers and were impressed with their genius for organization and 
Governm®nt, aud saw the advantages arising from their political 
system. The great end fundamental difference between this and 
the republican Government of the Munda village and state was 
the Turanian belief that a strong central Government ruled by a 
king was the beat meana of eccuring order and unitv, and enforc- 
ing the observance of the Dravidign maxim that every man and 
woman must do hie or her duty tothe State.” It was under this 
form of Government that the lands ^f India were gradually appor- 
tioned among villages united into provinces, and governed by the 
matriarchal Dravidiuns from the sonth, united with the Mons from 
the north-east; and though tbe cultivation wus scanty, and large 


areas of land unsuited to the growing of rice and the other najio- 
nal crops were left unoccupied, yet the country must, under the 
rule of the matriarchal races, have attained a stage of civilization 
which not only attracted the cupidity of, Northern immigrants, 
but alao led to extensive Qmig#ation among the tribes living on the 
Western Coasts.” The same writer describes the national charac- 
ter of the primitive Dravidians aa “silent, self-contained, and indo- 
mitably obstinate." The Brahmans hav» always bulged largely 
ię the vision of Indian life, but the foundations of national life, like 
the foundation of a building, are always hidden from view. If 
they were otherwise, if the foundation of a building be laid оп the 
surface, the result would be inevitable cfllapse. Do опг educate 
men sufficiently realise thie at the present дау ? 


“A FRIEND was complaining the other day that a gentleman who is 
to the front in &ll matters connected with and advantages derived 
from a certain important movement, has never subscribed a single 
pie to the funds of that movement. This is typical of the pari 
played by the Brahmans in Indian history. Me has taken a plat» 
form seat on every occasion, had arrogated to himself or insinuated 
himself into the most prominent positions in national life, has 
enjoyed the fruits of the industry and perseverance of his country- 
men but he has been strictly adhering to his initial maxim that 
Brahmans should only take but not give. When years hence owing 
to the labours of scholars and archsologiste, the real history 
of Southern India comes to be written, when the historian is 
enabled to penetrate behind appearances which are deceptive, the 
world will know how mach the country is indebted to the silent, 
self-contained, indomitabe industry of the Dravidian people. Even 
to-day they are the backbone of our population. 


REVIEWS. 


I. The Aitareya Upanishad* (lst of the series). 
This is the first of the attempt by the editor and pub- 
lisher to interpret the eleven Upanishads in Marathi, the 
vernacular of the Western Presidency ; and & most com- 
mendable one it is. The masses all over India were satis- 
fied till now with the Divine writings of their Saints who 
sang and spoke to them in their дтп vernaculars, though 
embodying all the best thoughts of these ancient writings. 
But the spirit of research and critical study induced hy 
Western scholars and translators has also caused a revival 
of Sanscrit, and there is evidently a great demand among 
the masses to know the real contents of these ancient 
scriptures. We have по doubt also that once they have 
learned their contents, they will have to unlearn a great 
deal too. For thelanguage, embodying as they do, the 
thoughts of a very remote and primitive singe is too-veil- 
ed and highly figurative, and when all the figures are 
removed, they contain no more than what the people al- 
ready knew by their own vernaculars. However, we ex- 
pect that one great good will come out of them. The 
people now divided into so many different sects and eon- 
Tainan davaji Nona epu Pp Ean D. ea? 
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flicting oreeds will іп the light of their past history begin 
truly to throw off their idiosyncracies, and even if they 
cannot go back or coalesce, there will be greater good 
feeling between ther. The value of the book is greatly 
enhanced by the English translation and introduction and 
notes appended, and the get up of the book and its cheap- 
ness are a'l that can ke desired. The Editor pays due 
homage to the greatness of Sri Sankaracharya, whom 
one of our Siddbanta Teachers, Saint Umapathi Siga- 
charya speaks of as ' Mahan Sri Sankaracharya' but at. the 
same time he is not oblivious to the great drawbacks 


in his expositions. And eays he :— 


“The mission of Sankaracharya was the diffusion of the doctrine 
of the identity of the individuel with the nniversal soul. With 
thia one great idea ever present before him, he is always anrious 
to establiah the imaginary syntactical—unity of the Vedanta texts. 
He had no occasion for & critial study of the various Upanishads 
which as a matter of fact, represent the views of many indepen“ 
dent and often conflicting schools. When there are differencen 
even in regard to the daily rites to be performed by the membera 
-of the various Vedic schools, when schism has worked its way 
even among the followers of Yajur- Veda, the eyntactical unity степ 
among the Vedic texts iw ап impossibility. How much more im- 
possible must the syntactical unity of the Vedantic texts be toa 
critical eye? Scukaracharya evidently possessed all the powers 
оѓ е critic of a very high order, but as tuey conflicted with his 
great idee, and as the times also were ill suited, he had 
no occasions to use them or opportunities to develop them. 
This fondness for syntactical unity ie the great drawback, 
which makes hie otherwise very valuable commentary not 
quite always & ssfe guide in finding out and fixing the meaning 
of Vedantic texts ii not в few places. Another drawback is that 
when the syntactical unity is not in регі! Sankaracharya omits 
altogether to notice words and expressions which at times are found 
to be very material in determining the meaning of the texts. "Bar- 
ring these two drawbacks Sankeracharys is otherwise 2 sufe and 
therefore avery valuable guide.” 

We commend most hesrtily the enterprise and the 
public spirit of the editor and publisher,and we have no 
doubt that the Marathi speaking people in our own 
Presidency will patromze the publication. 


Il. The Psychology ot Buddhism.* By C. C. Bose. 
This is a reprint of the contribution to the Malobodhi 
Journal and for any one who desires а succint and clear 
exposition of Buddhist Metaphysics and Ethics, we cancom- 
mend this short treatise. The 2nd chapter treats of 
Skandas, and Mr. Bose is in perfect agreement with us in 
holding that Buddhism aknowledges no Ego which we call 
the Atman and the Christians, the Soul. We have else- 
where expressed our dissent from the attempt of Mr. 
Chatter} to identtify our Atman and Scul with the 
Vignana Skandhs of Buddha, and Mr. Bose observes :— 

“The Pitakas distinctly declare that none of these 
Skandas or divisions of the qualities of sentient beings ia 
the Soul, when everything including man is subject to 


* Published by the Mahobodhi Society, Calentta,1808. Price 4es. 


change, then ‘every, material part-of him must change. 
The Bnddhiat scriptures teach that there cannot be agy- 
thing permanent, outof impermanent something." The 
other chapters deal with * Karma and Rebirth,’ ‘Conduct,’ 
‘Concentratfon;’ The four paths, Contemplation, "Wisdom 
and Nirvana.’ 


“The culmination of Buddha's teachings is the realiza- 
tion of that state of blissful thought unconnected with 
sorrow ; and the life of the student has to be во regulated 
as to make his progress sure. It is a life of self-conquest, 
a struggle for peace. The control of self is indeed a diffi 
cult achievement ; but the struggling aspirant who fights 
on unceasingly against his lower, selfish sensnal natnre 
ultimately triumphs and realizes the fruits of his life ia the 
enjoyment of the bliss of talm thought iu solitude— 
Samadhi.” 


Whatever may be said as to the merit of Bhuddist 
metaphysics nothing can be grander than the Ethical 
Ideal of Buddha; and we heartily commend the book to 
our readers, 


NOTES AND COMMENTS, 


We are glad to acknowledge with thanks a new mage- 
zine entitled ‘The New Century’ under the able editarship 
of Mrs. Katherine Tingley devoted to the cause of Univer- 
sal Brotherhood. It is an illustrated weekly and the get 
up is everything that is desirable and the contenta are 
most interesting. We tender our thanks to our other 
exchanges both Indian and European. 


s э 
Ф 


We congratulate Mr. В. 5. Vedachalam Pillay, Tamil 
Pandit of the Christian College, in having brought out in 
a collected form four very ancient and excellent works in 
Tamil, hitherto unpublished and which are ascrived toa 
Siddha called Chittambala Nadiga?. The collection is called 
by the editor Siddunta Gnarhbotham, and contains 10 farma, 
and it is cheap at the price offered namely 8 annas. We 
will notice the book at length in our next. 


WHEN we visited Каіндитаіа: Iaat, the «cene of that 
grim tragedy some years back, we uoted that whereas the 
Mahomedans and Lubbays were allowed to take the water 
from the temple tank and frequent aleo some parts of the 
temple, the Shapare were avsolutely prohibited trom touch- 
ing the water and going into the outer courte. This only 
confirmed our belief that the reason for the oetracism of 
some of tLe Tamilian-sections were more political than 
religions. 1+ is remarkable how freely and intimately the 
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Mabomedans io Sogth'India move wit the Tamilians, and 
hew strongly marked is the feeling between the Hindus 
and Mahomedans in North India. Яп the Sonth, the last 
dominant power was that of the Mahomedans, whereas in 
the North, there was a terrible conflict for sapremacy bet- 
ween the Hindu and Mahomedan powers, when fortu- 
natejy, the English interfered and took the morsel for 
themselves. In South India, a stroke of the pen ach¥eved 
what in North India, was accomplished at an enormous 
sacrifice in men and money. While touring in the Tinne- 
velley District, we freely spoke our mind about the Shanar 
question (we found even non-Shanar Christians taking 
sides against Shanars) to several friends and requested 
them, in the name of our religion and our country to 
bring about an amicable understanding between our own 
people. Butalas! The less we speak about our leaders, 
the better for them. 
*„* 

Punditha Manonmani Ammal requests us to bring to 
the notice of the Tamil public, the word emer, which 
she claims to have first brought iuto use. We see no objec- 
tion ourselves to the use of the word , much less do we see 
any harm in continuing theold world. The ews giua 
wo gaai and æt can be used in the Faminine gender 
as well. 


+ 
- + 

For want of space, we have to postpone the Revd. Dr. 
Pope's article on the “ Poets of the Tamil lands” to our 
next. 

. 

Тик April number of the Asiatic Quarterly Review 
contains The Rev. Dr. Pope’s further coutribvtion on “the 
Poets of the Tamil lands"—and it is devoted to the truly 
Divine Tirnvallur, whom he regards as an ecletic in reli- 
gion and philosophy and which religion and philosophy 
he says is based love and faith and he concludes: 


* But the Tamil race presérves many of its old virtues, 
and has the promise of a noble future. Their English 
fritnds, in teaching them a!l that the West has to impart, 
will find little to unteach inthe moral lesson of the 
Furral rightly understood.” 

+ ж 
* 

"The same number contains another admirable paper 
contributed by Mr. w. Kennedy v. (Ret), “оп the 
teaching of true Indian History” After observing 
that the chief end of education js not intellectual but 
moral and that the chief virtues which men acquire hy 
education are reverence and .elf-respect. and that the 
ancient system of Hindu training. put reverence above 
all things, whereas lay all its vitality aud free so that 
self-respect is best learned by the history ef oue's own 
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family and people, he points out how egregiously they 
bave blundered in teaching the true Indian History and 
how the present educational policy has been the moat 
signal of failures. We extract the"following important 
paras, as they fully bear out sentiments we have already 
expressed in these pages. The editor in a short note also 
points out how the “ Anglo-Orien/al Punjab University” 
failed, from the ‘ secularizing' tendencies of the Educa- 
tional Department. Mr. Kennedy says: 


“ We have not as yet europeanised Indian administra- 
tion. Jn our educational policy, however, we adopted an 
entirely different course. Instead of a progressive conser- 
vatism founded upon native ideas, we made a brand-new 
departure: we forget that'the first duty of a successful 
teacher must be to study his pupil. We introduced a new 
system of education entirely abentra, which was necessari- 
ly European but without the saving elements of Euro- 
pean education. 'l'o make it fit for everyone we made it 
во purely intellectual that it is good for no one. The root 
being bad, the tree and fruit must be bad also. 


* The Hindus are a sentimental and romantic race: the 
English practical and matter of fact, It ought to have 
been the aim of our educational policy to bridge over the 
gulf. . It can be done. 


“To preserve what was good’ of the old, to graft on it 
what was adaptable and excellent in the new, to bring 
Englishmen and natives into friendly social relations, , 


and to make the Professors lins with and act 
upon the students, these are, for instance, the 
main elements of the system at the Anglo 


Mahomedan College at Aligarh. ТЬ was an English- 
man who first obliged its students to attend the 
daily prayers of their respective communitics. English- 
men live with its students, dine with them, play with 
them. I can vouch for the results so far as the upper 
classes of the Aligarh District are concerned. Aligarh 
was, to say the least, nut noted for its loyalty in the 
mutiny and now f do not know a more enlzrhtened body 


of native gentlemen than the leading gentlemen of the 
Aligarh District." 


* It is, indeed, for the leaders of native thought to show 
us what they need, rather than for us to thrust educa- 
tional nostruins upon them. Our higher educational 
policy at present is a failure, whether judged by its 
citects on character, or by its politieni results; it bids fair 
to be-the-caucer of the British Empire : it requires to be 
reformed, and, above all, to be moralized. Indian History 
certainly, affords much material for imoral training if it is 
taught” scientifically and in a spirit of sympathy and 
generous appreciation for indigo.. ms civilizations.” 
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TRANSLATIONS 


THE VEDA'NTA-SU'TRAS WITH S’RI'KANTHA 
BHA'SHY A. 


(Continued from page 103.) 


And because of his resemblance. (I. Ш. 21). 


The Jiva’a resemblance to the Supreme Light refer- 
red to by the word ‘ Dahsra-&kás'a' is spoken of in the 
sequel : 

“That limit day and night do pot pass, nor old age, 
death and grief; neither good nor evil deeds. All evil- 
doers turn back from it; for the world of Brahman is 
fgee from all evil. Therefore be ‘who has crossed that 
limit, if blind, ceases to be blind ; if-wounded, ceases 
to be wounded; if afflicted, ceases to be «afflicted. 
Therefore, when that limit has been crossed, night 
beopmes day indeed ; for the world of Brahman is 


lighted once for all.”* 
. Bans-Up. 841,28. 


31 


Here, indeed, the sinlessness and constant lumino- 
sity of the Dahara-&küs'a which has to be reached are 
given out as the reason why, like the old age etc. 
which are the result of sin, the evil of blindness etc. 
ceases to be on reaching the Dahara-&kág a, and why 
then there is a constant light. That the fqrmer is the 
cause of the latter is clearly seen in another passage 
which reads as follows 


“Free from all taint, he attains to highest equa- 
lity."* 


Thus we bave that he who has reached the Dahara- 
ákás'a attains the result mentioned above, namely, 
the resemblance thereto by way of attaining equality. 
This will hold good only when the Jiva ‘is distinct 
from the Dahara-&kás'a. And therefore it шау Èe 
concluded that Jiva is not the veing spoken of here. 


Again, the sitrakara cites yet another authoritv on 
the snbject: 
And, moreover, (it is 20).3aid in the Smriti. (I. iil 22). 


Tt i» said in the Smriti that Brahman dwells witbin 
the &mall lotus and is the object of worship 


è Mundaka, Ор. 3--1. 
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“Or, from the teaching of a Guru let him know 
Paramatman whose body is the Supreme Bliss, 
who is Purusha, dark and yellow. By practice, 
O Gárgi, the righteous perceive Brahman in the 
city of Brahman, in mid-akas’a of the swal) lotus, 
and do thou also proceed in the same way.” 


Accordingly it may be concluded that the Para- 
brahman whose nature is the Supreme Light, who has 
| to be reached by the liberated, who is associated with 
"Uma as His Supreme Energy, should be contemplated 
as dwelling within the ákás'a in the small lotus, as 
possessed of sinlessness and other attributes inherent 
in his own nature. 


Adhikarana.—6. 
Now the Sütrakára proceeds to treat of another 
form in which Parames'vara may be worshipped : 


By the text itself He is declared. «I. ifi. 23.) 


The passage which forms the subject of discussion 
here occurs in the Katha-Valli : 


“The Purusha, of the size of a thumb, stands in 
the middle of the body, the Lord of what was 
and phat is yet to be; thenceforward he fears 
none."* 


Here a doubt arises as to whether the Purusha, said 
to be ‘of the size of a thumb,’ is Jiva or Para- 
mes’ vara. 

(Piirvapaksha :)—It is but right to say that Jiva is 
here gpoken of ; for, Jiva is declared to be of the size 
of a thumb, in the following passage 


« Не assumes all forma; he is led by the three 
gugas, following the three paths. He is the lord 
of life and migrates through his own works. He 
is of the size cf a thumb, brilliant like the sun, 
endowed with thoughts and egoism."t 


„Апа the words“ stands in the middle of the body,” 
Bhow that *he Purusha here spoken of.dwells in the 
mgjiddle,of the body. The all-pervading Parames'vara 
cannot be the Purushu here spoken of. 


As against the foregoing we hold as follows: It is 
wel) to say that it is Parames'vara*who is spoken of 
as thumb-sized Purusha ; for the passage under dis- 
cussion describes the characteristic marks of Para- 
mes'vara, in the words “ He в the lord of what has 


* Op. Cit, 4-12. 
48’ vetas'vatara-Upanishad 5-8-9. 


? 


been and what is yet to be;" aud so on. The S'ruti 
declares (elsewhere) that He alone is tbe lord of all, 
in the words “ endued with all power, the lord of all, 
S'ambhu dwelis in the A'k&s'a's mitist.” 

How. then, to explain the finitude frequently predi- 
cated of the Рагатез'уһга? As .regards this, the 
Sütrakára says 

But (it is so said) because of (His being) in the heart, 
while teaching what man has todo. (I. 1. 24.) 

It is with reference to the heart of the devotee that 
Parames'vara, though infinite, is said to be thumb- 
sized ; and the injunctions of the science of Upéàsaná 
(contemplation) aie to human beings. The Para- 
mes'vara wko is supremely merciful assumes tbe 
form of the same size as the heart of the human 
devotee, thus rendering contemplation possible. Hence 
the conclusion that the Parames’vara who is full of 
light, dwells within the heart of the devotees in the 
form of linga or the subtle form. 


Adhikarana.—7. 


In the adbikarana just closed, it has been shown that 
the worship of Parames’vara is intended for man alone. 
How is it that the Atharvas'iras speaks of Devas 
worshipping the Parames'vara, in the words, “Then 
the Devas saw not Rudra, and those Devas (began to) 
contemplate Rudra” ? 


In reply to this question, the néxt adhikarana pro- 
ceeds as follows: 
Even above them, as Ba'dera'yana holds; because 
it is possible. (I. iii. 26). 
The passage which forms the subject of discussion 
occurs in the Atharvas’iras and reads as follows: 
“Those Devas contemplate Rudra.” 


Here a doubt arises as to whether it is possible or 
not for Devas to engage in the worship of Para- 
mes vara. T 

(Pürvagaksha):—]lt is not possible. He alone is 
qualifed for Vedic ritual who is possessed of an aspi- 
ration, whois able, wise, and not excladed by the 
S'ástra. They have not the requisite ability, for 
want of a body. Indeed it is the embodied oun that 
can engage in the act of adoring, contemplating, and 
the like. It cannot be maintained that they da pa 
sess bod¥es, on the authority of such passages as 
“ Indra raised his thunderbolt (vajra) against Vritra” ; 
for those passages which are subservient to the inonl- 
cation of an injunction cannot point to any thing other 
than that injunction. Even supposing that they 


THE LIGHT OF TRUTH oz SIDDHANTA DEEPIKA. 


128 


aa чыөөө—ч+=©=———Є————————— 


do possess bodies, they have nothing to aspire after, 
inasmuch as their abode and that of Parames'vara are 
one and the same. From the passage “ Devas went to 
the region of svarga, and these Devascasked Rudra 
‘who art Thou ? ", we understand that the region of 
svarga is itself the abode of Rudra, the Parabrahman ; 
aud that ia also the region of Devas. We also learn 
that even the Mukta or liberated soul has ultimately. 
to attain to the region of svarga, from such passages 
as the following 
** He attains to the region of svar.”* 


Nor do tliey possess requisite knowledge, since, in the 
absence of Vedic stady preceded by the sacramental 
process of upanayana, no Vedantic enquiry is possible 
and they cannot therefore aeqnire a knowledge of 
Brahman. Hence, too, their exclusion (from worship) 
by tbe S'istra. Wherefore the Devas are not quali- 
fied for the worship of Brahman. 


(Siddluinta)':—Eveu the Devas are competent for the 
worship of Brahman.— Why ?—Becaase there is room 
for aspiration in their case. Aud it cannot be said 
that the abode of the Devas and the abode of the 
Parames'vara are same; for, the word ‘ Svarga,' 
though signifying bliss in general, denotes a particu- 
lar kind of bliss according to the context. The word 
‘Is'vara,’ for instance, signifying ‘ master’ in general, 
applies toa king who is the ruler of a country, in 
virtue of the context, as iu the following passage 

* And one should also visit the king (Is'vara), for 

the sake of ac.nisition and security.” 


But the same word occurring in a section treating of 
Brahman signifies unsurpassed power and applies to 
Brahman. So also, in virtue of the context and of 
the explanation afforded by other sources of know- 
ledge concerning the subject, the word * Svargw? sig- 
nifying ‘ bliss’ 10 genera! denotes the abode of Devas 
which affords а (comparatively) small amount of bliss, 
tainted as it is with the defect of being liatle to decay 
and of being less exalted than some other kind of 
bliss. On the other hand, it denotes S'iva the Para- 
brahuan's abode as being uusurpassed bliss itself, and 
as the place from which there is по return. hus it 
is quite possible that the Devas who dwell in a place 
where happiness is tainted with the evil of being less 
exalted than sume other kind of happiness, aspire to 
attain to Brahman’s abode which marked with 
On the authority of passages 
speaking of subjects subsidiary to an injunction, 


unsurpassed bliss. 


» Taittiriva. Up. 1- 6. 


it may also bu seen that the Devas are embodied 
entities, and, as euch, are efficient agente of action. 
Though such passages as “the sun is the sacrificial 
post,” and “ Fire is the antidote to the frost," which 
figuratively speak of things subsidiary to the main 
injunction, are not intended to inculcate what they 
literally convey, still, such subsidiary statements as 
“ Indra raised the thunderbolt against Vritra,” which 
are neither contradicted by other authorities nor 
vouchsafed by any other sources of knowledge, may 
justly inculcate what they speak of as а truth to be 
accepted. It is also possible that,—either because, in 
virtue of their exalted power, the Vedic doctrine re- 
veals itself to them, or because they have not forgot- 
ten what they had learnt before,—they possess requi- 
site knowledge. The S'ástra having enjoined divine 
worship on all in general, it cannot but be intended 
for the Devas, so that there is not the slightest ground 
for the exclusion of Devas. Wherefore Devas are 
competent for Brahmavidya. 


The Sütrnkàra supposes an incongrrity resulting 
from the Devas being embodied and refutes it as 
follows : 


If you urge an incongruity in ritual (Karma), (we answer), no, 
the assumption of oe MA one (body) being revealed. 
(I. iii. 26. 


(Objection :) — While the Devas are embodied enti- 
ties, it should at the same time be supposed that, 
being invoked in the several sacrificial rituals per- 
formed in various places, they are simultaneously 
present in all those places. ‘I'his does no* hold good. 
Thusarises an incongruity in the matter of ritual. 


(Answer): —No such incongruity can be urged here. 
1t is declared that, though embodied, Saubhari and 
others have assumed more than one body. Hence no 
incongruity whatever. 


Let there be no incongruity in th® matter of ritual ; 
but an incongruity does arise in the matter of 
Vedic Revelation, As against tnis objection te 
Siatrakara. proceeds as follows : 

If (you urge an incongruity 6 to) Revelation, (we a£swer) 
no, because of the origin thence, (as may be seen) from 
the direct (revelation) as well as (the indirect 
revelation or) inference. (1. iii. 27.) 

| Objection) :—Though there may arise no incongruity 
in the matter of ritual, an incorgruity does arise in 
the matter of Vedic Revc lation —How ?—Being made 
up of parts, the Devas are naturally impermanent. 
From this it necessarily follows that Indrz aud other 
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Devas had eim» э hirth. Thou iè ів necemarily either 
that, previous to their birth and subsequent to their 
дА, such Vedic words as ‘Indra’ bave no meaning, or 
that the words are impermanent. If impermanent, they 
mns hase proceedea from an individual person ; and 
then the injunctions and prohibitions lose their autho- 
rity, and tbe rituale therein enjoined have no ground 
to Pest преп. Thus шару are the evil logical o&nse- 
quences of the doctrine. Accordingly, to avoid in- 
eongruity asto the Vedic Revelation, the doctrine 
Хіні Ње Devas are embodied should not be assented 
to. 


(Answer) :—Nof во; for, thence i. e, from the very 
Vedio words such as ‘ludra, Indra and other beings 
were created. If ‘Iadre’ and other words denote 
perticuler individuals, them, indeed, it would follow 
either that on tee extinction of the beings denoted by 
those words they will have no objects to denote, or 
thet they are impermasent. We maintain tbat, 
like the word ‘cow,’ such words as Indra’ merely 
denote в general form. Accordingly, a potter thinks 
of a general form snggested to his mind by the word 
t pot, and then produces a pot; во too, on the disap- 
pearance of a former Indra, Bralmé thinks of the 
particular form of that Indra suggested by the Vedic 
word ‘ Indra’ and produees another Indra of the same 
form, and во on. Wherefore, though Indra and other 
individuals mey disappear, the several general forms 
do not cease, and the wurds are accordingly eternal. 
Hence no incongruity whatever. If уоп ask for 
anthority on this point we appeal to S’ruts (direct 
revelation) and Smriti (indirect revelation). Thus 
says the B'ruti : 

* By Veda, Praj&pati projected the forms, existent 
(or sensuous) and non-existent (or super-sen- 
sagus)."^* 

“ He uttered “ Bháh," and he created the earth.”+ 

The Smriti says :— 

“Fhe temes and acts of all, severally, and the 
various forms, He created at first from the Vedic 
worda themselves "t 

Ang hence, indaad, (Ite) eternality, (1. Ш. 28). 

Hence alone, though Vie'vàmitra end others are 
ihe- authors of mantras—as may be.seen from. such 
passages as 


9 Thibrisiye- Bråhmana. 2—6 —8. 
t Ibid. 2-8-4, 
2 Maan. г.д. 


* He should invoke the во ота of mantras."* 

‘This is Vis'vàmitra'e Sükta (hymn)."t 
still such words having reforence only to generat 
forms of thirgs, the eternality of*the Veda which is 
made of mantra and brthmand becomes explicable, 
For, Brahma recollects by Vedic Word what thivgs 
are to be crested and then creates them.«He being 
«ndued with the power of seeing the mantras without 
learning them froma teacher. Accordingly, on the 
expiry of the Naimittika-Praléya—4.e., the deluge 
of the three worlds taking place at the end of a day 
of Brahm&—Brahmá recollects, by the Vedic word, 
the several forms, such as’ that of  Vis'vàmitra» 
belonging to preceding cycle, and creates others 
possessed of the same form and endued with the 
same powers, and these give out-allthe mantras 
without having studied them at all. ‘Thus they are 
the authors of the mantras, while at the same time 
the Veda is eternal 


(Objection) :—It may be во in the case of the 
Naimittika-Pralaya. But how te explain the eter- 
nality of the Veda in the case of the Prakrita- 
pralaya or Kosmic Dissolution when Brahma and the 
word called the Veda disappear altogether ? 


In answer, the Sitrakara says: 


They being of same names and forms, no incongruity in the 
return (of the Kosmos) elther, as shown be Revelation 
and emriti. (L Ш. 29). 

Because the things to be ereated are of same names 
and forms, there is no incongruity in the Kosmos 
coming again into being after the Prékrita-praluya. 
To explain :—The Prames’vara, the original Creator, 
who is Omniscient and Omnipotent, and who is 
beyond the whole universe, recollects the form of 
the preceding Kosmos and creates again a Kosmos 
of the same form, and He also recolleets the Vedas 
as they were arranged before and gives them to 
Brahma, His son.—How is this known ?—By S'ruti 
and Smriti. S'ruti says: 


“The sun and the moon, the Creator made as 
before, as also heaven and the Earth, the Mid- 
Air and Bvarga."t 


“Who creates Brahma first, and who gives Him 
the Vedgs.”§ 
Smriti also says. 


* Apastambha-Pravaragutras 1—7. 
t Teittirtya-Samhit& 5—2— 3. 

f Mahünár&yans—Up. 

$ Sretá—Up. 6—18. 
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~ He first created water alone, ın that He cast seed. -presented as the effect, endued with the names, forms, . 


That есине a golden egg, like in splendour to 
the thodzasdMrayed (sun); in that was born 
spontaueously Brahmé, the grand parent of all 
the worlds.'^* i 

“He бтві created Brahroé and gave Him the Vedas.” 

Wherefore, even though the whole Kosmo has fo 
come afresh into being after the Pr&krita or Kgsmic 
Pralays, the Vedas ^re eternal. 

The Sütrakára proceeds to state anotBer view: 
Owing to impossibility in'Madhu etc., Jaimin! holds that 
they are not qualified (I. И. 30). 

In Madho-Vidyét and other such Upásanàs, the 
Vasas and other Devas are themselves the objects of 
contemplation and form the goal of the worship. Now 
it is impossible that the Vasas should form the objects 
of their own worship, owing to the impossibility of 
one and the same entity being the agent and object of 
the same act. Moreover, as they are themselves 
Vasus, the state of the Vasus has been attaived already 
and cannot form an object yet to be attained. Jai- 
mim, therefore, thinks that the Vasus and other 
Devas are not qualified for them (1. e., fot the Madhu- 
vidyá and other Upasanis). 

a becouse they are (qualified) for the Light. (I. ti. 31). 

Though Pasabrahman, the Light, has as a matter of 
course to be worshipped by the Devas in common with 
men, the S'roti (specially) declares that they should 
worship Him, in Ње following words : 

“ Him, the Light of lights, Devas (should) worship 

as life, as immortal.” 

From this, it seems quite reasonable that they are 
not qaalified for the worship enjoined in the Madhu- 
bréhmana. 

The Sütrakara now declares his own view : 


jaro’ ) do possem (tho qualif- 

- үз engan idet Lin. 32). 
Bádaráyana thinks that the Varus and other Devas 
are qualified even for Madha-Vidyé and the like; for, 
though tbey are Vasus etc., they may worship Brah- 
man in the form of the Vasus, and they may also seek 
to attain to the state of the Vasas etc. in the next 
cycle (Каїра). Here Brahman has to be worshipped 
both asthe cause and asthe effect. Їп ¿he passage 
beginning with the words “ The sun is indeed the 
honey of the Devas"? Brahman to be worshipped is 


* Manu, I. 8, 9. 
$ Vide Bribads-ranyaka-Upenishad. 4—5. 
t Chha. Up. 3—1—1. 

зз 


and functions of the A'dityas, the Vusus, and вс?оп, 

and in the passave beginning with the words “ When 

from therfce he has risen upwafds he neither rises nor 
sets”* Brahman to be"worshipped is presented as the 
Cause, dwelling as the Antaratman or the Inner Raler 
ofethe subtle sun devoid of all names, forms, and 

fanctions. The result of the worship of Brahman in 

both the aspects consists in the attainment of the 

position of Vasus etc., in the next cycle (kalpa), and 

the attainment of Brahman on the expiry of the terms 

of both the effects. The passage '' He who thus knows 

this nectar becomes une of the Vasus, and with Agni 

at their head, he sees the"nectar and rejoices "t speaks' 
of tbe result which consists in the attainment of the 

position of the Vasus etc; and the passage “ іо him 

who thus knows the secret of Brahman, the sun does 

not rise and does not set; for him there is day once 

and for all,” f speaks of the result consisting in the 

attainment of Brahman. Thes the Devas are quali- 

fied for the Madhu-Vidyà and the like. Wherefore 

the Devas are in every way qualified for Brahma- 

Vidya. 


Adhikarana,—8, 

Now, from the sutra I. iii. 24 it would appear that 
men in general are all qualified. As against this 
sapposition, the sütrakàra says : 

Because his grief is shown by the hearing cf the taunt 
sud by his running up (to the teacher). 1 ili. 83). 

The passage which forms subject of discussipn here 
occurs in the Chhandogya-Upanishad and reads as 
follows 

“ You have brought, tuese, О S'üdra; bus only by 

that mouth did you make me speak." $ 


Here the teacher addresses thc pupil as S'üdr&. бо, 
2 doubt arises as to whether S'üdras also are qualified 


for Brahma-Vidy& or not. 


(Piirvapaksha:) They do possess the qualification, 
because of the possibility of their aspiring for it. It 
cannot be restricted to the three castes, inasmuch as it 
has been shewn that, though coming under none of 
the three castes, the Devas are yet qualified for it. To 
this one may object as follows Though Devas are 


^» тыа. 3—11—1 
+ Ibid. 3—6—3. 
1 тыа $—11—3. 
€ Op. Cit.. 4—8—5. 
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not formally initiated by upanayana and do not learn 
the°Vedas from a teacher, yet it is po-sible for them 
to attain knowledge inasmuch as the Vedic doctrine 
reveals itself to their rtinds ; how is this pussible in 
the case of these the S'ûdrasy? This objection is 
untenable ; for, even in the сазе of these, knowledge 
can ba attained by listening to the Puranas etc, amd 
it is even possible that they are qualified for initiation 
into the grand truths (Mahavakyas), on the principle 
of nishida-sthapati (vide Jaiminiya-Mimémsa 6-1-51, 
52). Wherefore it is but proper to say that they are 
qualified for Brahmavidya. 


As against the foregoing we hold as follows : 
Südras have no right to Brahmavidyà; for, ii the 
absence of Vedic study, it is not possiple for them to 
attain that knowledge of the Deity to be worshipped 
and of His attributes, to Which euch a study forms an 
essential means. The Itihasas and Puranas form a 
means only gs expatiating on the teaching of the Veda, 
but not independently of it. And the permission 
accorded to thé S'üdras listening to the Itihasas and 
Puranas is merely intended to bring about the extinc- 
tion of their sins. Vidura, the Dharma-Vyadha and the 
like weve devotees of Brahman because of the know- 
Yedge they had acquired in the previous births not hav- 
‘ing vanished. If you ask how, when teaching Brahma- 
vidya, the master addressed the disciple as S'üdra, 
we reply as follows: He was addressed here as Уйга, 
not because h belonged to that class, but because he 
was found to be overpowered with grief for not having 
attained Brahma-jnaiia. That he was overpowered 
with grief is indicated by the fact of his having heard 
the swan’s taunting reference to him for not being 
possessed of Brahmavidya, and by the fact of his run- 
ning up immediately to ће magter. He having been 
addressed as S'udra not because he belonged to that 
class, the S'udra has no right*to worship Brahman, 

For the following reason also, the disciple is address- 
ed 38 S'üdra, not as belonging to that class : 


And it being known that he is a Kshatriya. (I. iii. 34.) 

It beiug known that Jànas'ruti, the disciple, is a 
Kshatriya, he is addressed аз S'üdra not because he 
belongs to that caste. At the commencement of the 
episode, Jànas'ruti is described as tHe master of the 
wealthy, and as the giver of ap abundant quantity of 
prepared food, thus : í 

“ There lived once upon a time Jánas'ruti-Pautráyana 

(the great grandson of Jánas'ruti) who was a 
pious giver, bestowing much wealth upon the 


people, and always keeping open house. He Ба 
places of refuge everywhere, wishing that people 
should every where eat of his food."* 


In the middle, he is spoken of as directing a chario- 
teer, in the following words: 


* As soon as he had risen iu the morning he said to 
his charioteer.'^f 


Attthe end he is spoken of as effering many towns 
in the following words : 


* There is this wife and this village in which thou 
dwellest.” t 


“These are the Raikva-parna villages in the country 
of the Mahavrishas where Raikva dwelt under 
him,"$ 

From these characteristic marks, Jánas'ruti appears 

to be a Kshatriya. 
And because of the indicatory mark in the sequel in connection 
with Chaitraratha. (I. III. 35.) 
In the sequel of this Samvaga-Vidyà, we find re- 
ferences to the Brahrfian and Kshatriya castes alone, 
in such passages as the following : 


“Once while S'aunaka-K&peya and Abhipratárin 
Kakshaseni were being waited on at their meal, a 
religious student begged of them.” } 


Abhipratàrin, a decendant of Chitraratha, appears 
to be a Kshatriya, because of his connection with a 
priest belonging to the family of tlfe Kápeyns. The 
S'ruti does speak of Chaitaératha’s connection with a 
Kapeya priest, in the following words. 


“ The Kapeyas caused Chaitraratha to perform the 
sacrifice: him alone they made a master of food.” 


Thus, though, on account of a/difference in the name, 
he is not identical with Chitraratha, it is certain that he 
belongs to the same family for generally, members 
of опе and the same family become priests of the othera 
who are members of one and the same family. As a mem- 
ber of Chitraratha's family, he must be a Ksbatriya, 
as evident from a complementary passage occurring 
elsewhere: “ From him, one Chaitraratha is born, a 
Kshatriya nobleman.” Accordingly, it is concluded 
that Abhipratirin who is mentioned as connected with 
a Brahman of the family cf the Kapeyas is a Kshatriya. 

* Chhánd. Up. 4—1—]. 
+ Ibid. 4—1—5, 
t Ibid, 4—2—4. 
§ Ibid. 4—2—6. 
|| Ibid. 4—3—5. 


THE LIGHT OF TRUTH or SIDDHANTA DEEPIKA 


127 


Simuarly, it may also be inferred that Jánas'ruti who 
is connected with the Brahman Raikvaia a Kshatriya. 
Wherefore, he is addressed as S'udra while in fact he 
is а Kshatriya. 


As to the allegation that, on the principle of 
Nisháda-Sthapati, the’ sudra is merely entitled to 
initiation into the Grand Truths (Mahávákyas), the 
Stitrakéra says : 


Because of a reference to the sacrament and of the mention 
of its absence. (I. iii. 36). 


At ће commencement of Вгаһша-Уійуё, in such 
passages as “I shall initiate thee;” Him did he 
initiate ;"* reference has been made to the sacrament 
of upanayana. ‘And in some passages such as. 
< There is no sin in a Sidra, and he is not fit fora 
sacrament ;’t and “the Sidra, the fourth caste, has 
one birth alone;’’{—the smriti speaks of its 
absence in the case of a Sidra, for both those 
reasons, he is not entitled to Bralina-vidy&à, Because 
of the injunciion “ Let him cause a Nishida-xthapats 
to perform a sacrifico," there is uo objection in that 
particular case. There is no scriptual injunction 
anywhere permitting the initiation of a Sidra into 
the Grand Truths (Maláv&kyas), in spite of the 
absence of Upanayana. 

And because fe proceeded (to initiate) on ascertaining 
its absence. (I. iil. 37-) | 

A Sudra is not entitled to it, inasmuch as master 
proceeded (to initiate), to ordain and to teach the 
Vidya only after ascertaining that Jabila was nota 
S'üdra because lhe told the truth, as the S’ruti says 

* No one but а true Brahmana would thus speak 

out. Go and fetch fuel, friend, I shall initiate 
you. You have not swerved from troth.” $ 


(Objection) :—Does the prohibition of the uttering 
of the Veda in the absence of Upanayana apply to 
some cases only or to all cases? It does not apply to all 
cases, for notwithstanding the absence of Ораз ауапа 
in the case’ of a child, there is an injunction to the 
effect that the child should recite the Veda while 


*Chhaud. Up. 4—4. 
f Manu 10 —120. 
+ Gautama 10—50. 
§ Chhánd. Up. 4— t- -5. 


making an offering to the manes, as” declared in the 
following passage : 


“Let himnot be made to utter the Veda, except 
when taking an offering"to the manes,”’* 


‘It ів therefore proper to hold that the prohibition 

„ applies only toa few cases. Wherefore the uninitiated 

Sidra is prohibited from uttering the Veda while 

performing the pakayajiias (small sacrificial rituals), 
but not when learning the Brahma-Vidya. 


As against the foregoing objection., the Sütrakára 
Bays: 
Because of the prohibition of the hearing, studying, and (know- 
"ing the) meaning (of the Vedas.) (I. iii. 38.) 
The hearing of the Vedic texts by a S'üdra is prohi- 
bited in such passages as the following : 


“Therefore, Vedas should not be recited near a 
S'üdra. 
To one who should not hear tbe Veda, whence comes 
the study etc. thereof ? 


And on account of the Smriti. (1. iii. 39). 


The Smriti lays down punishments in the case of a 
S'udra hearing tlie Veda and so on, in the following 
words: 


* Now, when hearing the Vedas, his ears should be 
filled with (molten) lead arf wax ; when uttering 
the Vedas, the tongue should be cut asunder; 
when kecping the Vedas in mind, his body should 
be torn."t 


In tlie face of this prohibition of the recitation of 
the Vedas in the S'ruti and the Smriti, how is an en- 
quiry iuto the teaching of the Vedas possible in the 
casc of a S'udra ? It is therefore to be concluded that, 
except after the sacrament of Upanayana, such аз із 
performed on n Brahman ctght years old ‘and so от), 
no study of the Vedas is anywhere possible to any ona 
under any circumstances. Therefore, the S'üdras are 
not entitled to Brahmavidyá. 


А. Млн'лркул S'A'S7RI, B. A. 


(To be continued.) 


~ *Gautama 2—6. aae 
+ Gautama 12-4-6. 
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THAYUMANAVAR’S POEMS. 
(Conctuded from page 108.) 
Brai риод BU Ооегай eiae co 
Бре wore 
Qayu cDiOsrap usues esl во 
Qe eh ur oen enr. iei 


distare казу Qr Orar wort jÙ 
CuGuae sasaa Quo 

Spars Os Ocerá еу ©: eral Aiwu 
Que aii yr Bun 

Sage ug 5666 tatt we Фіра 
Ste С. MAPS sa 

ELDA = го Ose Dsqeac довша A 
Pasi yA етей ее 

seas salis ба азр Ооой Curb mos 
әдйгогёєг (р # (у sco 

siwud тет оваз 55 д6 0006 
sidai ato geo. (60.9) 

108. O Satchithinanda Siva, the undivided and 
indivisible whole extant in all! 

If I hare yet to undergo the pains of rebirth on 
&evount of my Karma mala, do Thou please leave me 
in the care of Kundalin* that she might surely endow 
me with power to preserve any thanut by the scientific 
Yoga of causing the innermost fire to rise up to the 
lunar orbis? above and make the blessed nectar issue 
therefrom. 

And if my course of rebirth should cease with this, 
Thou wilt do beat te grant me the Moksha of Siva- 
Beyujys by entrusting me tothe Infinite Mother of 
ай; So that, freed from my Karmic noose, I can, in 
this very life, become absorbed in the „Everlasting 
Brightness like the burning camphor.$ 

On the other hand, if I should be destined to strug- 
gle beyond this life, I will be left in an extremely 
helpless condition which I cannot endure at all. 


Praise be Ы Thee, О The Absolute Giver of the 
Final Bliss of Siva-Sayujys of the Sanmargis. || 


е Kundatin. lit. мык... 
(vide Tiravembavai ip Tiru 
~ f Thanu—physical body. 
Pati & 63 and notes. 


west fron the. used КАТЫ that just as the camphor, а ior. 


It is applied to Kali ome of nine Saktis 
am.) 


va, become abearbed by realization 

im hdvaita union with the Supreme Bira waich is called the Biva- 
Вағајуь. 

‘| Tho Вега school opens Four Steps or stages of excercising Lo 
te Ged (Siva) (1) like a servant, (3) tik- a son, (3) like a friend. 
amd (4) like a Gnani or wise man ;_-тіз. 

ee Мага (tike a servant) ar Dhdtho märga, also called 

* Bari aM mondering of eae bodily service tc the S. 

Bi T. i y ‘< "preme 


Qu «emus Saami 69 05 05 Gc abor dr 
eis o] Ови ё в 

ab Ser Que av Sus gp d рь абе cer 0б 
«f & F mq 6x eoe eo эгц о 

Qua sGwu Ё#ф( шы Gut» es si Cor 
Gurs End тт ási 

Qusu шея p Ostium w.aCo £Oue p 
Quráser wna hiso 

SFr weU YER we goon 
e gef Osartes wa: 

piser augi «0506 Sept 
uge Que w «ex 

sesca hOubp siigshas seal 
SOGE але тез 

siaud rem waas 55 pause 


#689150 ете 58 eio. (sos) 


109. O Satchithánanda Sica, the undivided and 
indivisible whole extant in all! 


Should the Brahma be asked why he should stamp 
my destiny like this, he would say at once that it was 
the result of my past karma or action.* My Karma 
being achit,t I cannot question it; bnt, since it is the 
offshoot from my manas, then, remains the trne know- 
ledge in me which { percieve to have been manifested 
by Thy Grace. This ie not a fiction at all; for, the 
Divine Vedagamas rightly declare * Thon art all; Thou 
art the Sustainer and everything sustained by Thee.’ 
In comsequence І can rightly conelnde that Thon art 
the cause as well as the Spectator of my dance of life ; 
why, Thou art THyself the Univereal Dancer. Thou 
art the Heavenly Grace. ‘Thon art the Giver of the 
Blessed Maunagnana.§ In short, Thon art the mother 
father, kindred and all Y 


R. SmvxwvcA Морлілав. 
(To be Continued.) 


(2) Putra Marga (like в воа), also called ‘Kiriya’ is worship- 
ping or making рй]а to Sira conceived im lings or idols &e. 
(3) Зала Marga (like э friend), called alao ‘Yoga’ is contem- 
plating Sive by scientific concentration of thoughts and. 
6-3 Scamarya (like a gnani or wise man) also called *Gnana- 
‘becoming absorbed by reelisufion ia advaita waica with 
lr odia ca arii ig indi Coe 
“This is the Final Goal for all 
To reach, step by step, айз they ФАП; 
To shun a part is to shun th'whole : 
Cut your one leg and you mast гой. 
for faller details aoc ' Sivagean Siddhiar and c f Alst verse wich 
notas. 
* Vide noces to karma under fad verse. 
t Achit=not chit (intelligence) or other than chit, that is, a вев- 
intelligemt thing, It may be called also asas (other thea өм.) 
f This school establishes ' manas’ as asat or matter. 
$ Gnana of silence (maana or mona) 
Ч c. f. 89th verae and its notes. 
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аанча ees 


OSSOLETE SYLLABLES Ggé&c, AND færų 
IN MODERN VENBAS. 


The final foot of a Venba hee ап old and instructive 
story to tell us if we cave to 
listen to i$; bat before we 
examine it, leb us refresh our 
memory with the formation of the metre. А 
Venbe ів а meire that in peculiar to Tamil and its 
principles are wholly foreign to 
Principles of enba. о prosodies of other-languages, 
The metre iw well known to the Tamil reader. Every 
book оп Tamil prosody treats of it ad nawsewm. To 
umderstand ite construction, we must know the 
syllables sad feet of Таш! pro&ody. 
‘Let a=any sounding letter = Germe 
labis of Temü b= union of two such letters 
рювсду. beginning with short— fas wens 
М. В.А. dumb consonant may also be added to a 
and b. 
Theo а aad Ь ате the only two syllables of Tamil 
pecaody. They have uothing to de with Sanskrit. 
A cowbmation of these syllables mto twos and 
threes gives rise to disayllabie and trisyllabie feet 
The two syllables а & b may be permuted inte twos 
im 4 ways viz. ва, b a, b b, a b. 
These four dissyllabic feet are 


Final foot of Venba 
кайтсе уе. 


Four diesyllahic feet. 
called fe £77. 

By adding а to the above permutations, we get 4 
trisyllabic feet ending in a. 
Thesefour called Qe a» Фі togeth- 
es with the four dimyDebie feet above named are all 
the fcet admissible ip a Venbe where it is further 
metas ry that they mast” combine in such a way that 
tee fine] syllable of e dissyllabic foot mmy not be 
followed by rhe same syllable and that & trisyllabie 
foot may be followed only by the syllable a 

Any four of the above feet combining in the manner 
; above pointed out foris s Venba 

ы line and nothing more need be 
said regarding the lat & Srd lines. But at the end of 
the 3rd foot in the 2nd line there is a pause ог 
something like it and the 4th foot has generally 
the a pas of the Ist two lines. 

appears anomalous to us is the three- 
sin footed fourth line whose last- 
foot ie none of the eight feet 
we have emunerated as admissible in the metre 
83 


Four trisyllabic feet. 


Fai fost «wrmalous. 


> " а 
What is the mature bf this final foot] The prosodian 
describes the final foot in the the following terms ; 
“hahi Qudtwa, Gésresé Fh Ouse 2ei pou 
Cures arci bp, Qm ene Hage Ситу. aO gx 
Ospa.» 


(The venba ends in a three footed line of which the 


„ last foot is eithera monosyllable or an expresmon 


of the formula Spùų or stæ.) That the last line 
should have one syllable iu excess of two feet or half a 
venba line, we can nnderstand, but why should words 
like sse and Jpùy occur in 
excess of two feet at the end? 
The explanation is found ein 
Tholkappiam. The rule there with regard to the 
final line of venba is as follows; 


Explanation found in 
Tholkappiam. 


< Ове abpa pé Gigs io" 
(The final line of a venba is three footed.) 


The final foot of this final line is there described as 
follows ; 


‘ Jes 686 вт vwd’ 


(The final foot of that last line is a moposyllabic 
foot.) 


We don't find here, as in the ят безе above quoted, 
the additional rule thut^at the 
end, besides a monosyllable, 
words like «re and Spry are 
also admissible, The resson is that Tholkoppiar 
had two more syllables than oar а and" b.- Besides & 
and b Сат and 4e, which Не 
called Quee he had also a 
followed by esst which” he 
called Оз; (an) and b followed by e.sz which he 
called @«2: (bu). The latter two syllables Qa; 
and вру! he called е асое. His syllables thefefore 
were four in number viz a, b, au, bu; Ger, Pans, Сети, 

8er. The ofigiual rule, as laid down in Tholkappium 

wae eimply that the last line had 

one syllable in excess of two feet. 
and nothing more and às there 

were 4 syllables in ancient days, the lime ends by. 
virtue of that rule alone in any one of the 4 syllables 

viz in expressions like sse, wes, ere and Jpuy 

corresponding to Gsi, Mens, G^5c; and dez. 


Tholkappiur's 
syllables. 


four 


His Q@eoes ánd «4 


were, 


Сві, @ery at the 
end of Venbae. 


But the two compound syllables Оз and dary 
most have led to а great many 
awkwerd complications in the 
_ formation of feet and я сө 
matorally discontinued in course of time. Bn: 


Byllebos Сел; and 
se. now obsolete. 
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although these syllables were discontinued, their 
long established use at the end of venba could not 
be interfered with and in modern poetry the venba 
is the only place where we have remnanty of the two 
curious compound syllables Ga#y and @esx; to remind 
us of the days of Tholkappiur, andas they are no longer 
sy:lables, the modern prosodian in the «геа bad to 
slightly modify the rule in Tholkappiur to suit the 
modern nomenclature and say 
that the last foot is either & 
syllable or formula вт or i$,» cu, 
the latter two words being no longer included іп 
the former expression syllable as in the days of 
Tholkappiur. While Оэ? and #вют may take a dumb 
consonant after them, the other syllables Селу and 
fe»z., do not admit it at the end. Hence words like 
Озще and seer are not e ue» and cannot occur 
at the end of Venbas. 


No dumb consonant 
aftor ө,» aud гоц, 


The annotator, however, on the ¢#f@s above 
quoted is not quite accurate when be paraphrases 
it into ‘eee, (ошу cargo 
тиып. @&( йш фат 1ВорӘш 
Сз? pub Fargo Mors dup 
8srgpo Opp арғ ёги.’ &c., It will beseen from 
what wo bave said above that the words ат and 
Joc at the end ofa venba are Csin and desy 
syllables in their origin and unlike Quz? do not 
take a consonant at the end and cannot therefore be 
regarded эз $528; or dissyllabic feet. If Tamil 
prosody has changed, it is no reason to apply the 
present nomenclature retrospectively to a state of 
things anterior to the change. 


acd, pou not дор 
ве but; Cady, Merry 
wy ables. 


'T. ViRABADRA MUDALIAR, B. A., B. L. 


THE KALITTOKAI METRES. 


Kalittokai is the name of a very aucient Tamil 
classic belonging to the depart- 
ment of Tamil literatnre called 
яа диле which treats of Qui the 8rd цоељт 
ёғ fu by describing what was snpposed to be the best 
and most scientie mode in which a young man and a 
young maid could meet, marry and live together 
so as to derive the utmost pleacure of sexual enjoy- 
ment. The subject which is of enormous antiquity 
scems to be the exclusive product of Dravidian 
imagination and is independent of Aryan literatnre. It 


Subicct of Kalittokai. 


has reference to many crude practices and custo.as of 
Dravidian life in the most primitive ayes of Dravidian 
Society. In the treatment of this quaint and antique 
subject of ancient literature, various devices such as 
sad disappointment іп the meeting of the lovers, their 
elopement to prevent the probable marriage of the 
heroine to another suitor, their reunion, separation, the 
heroe's visits to his mistress and the consequent 
jealousy of the heroine are resorted to and drama 
ticaly described as being indispensable featareyin 
the lives of a married couple to enhance to the 
utmost possible extent their conjugal pleasures. The 
incidents in the plot of this little drama are almost 
monotonously the same with every writer on the 
subject, who has therefore very little latitude allowed 
him in his treatment. 


Some writers therefore describe detached incidents 
in the usual dramatic style with- 
out any regard to the sequence 
and the deveiopment of the plot 
which every reader was supposed to know. ‘The 
author of Kelittokai is of this description, The 
book consists of verses treating of various deta- 
ched incidents quite ancopnected with each other either 
in time or scene. Another book of this, descrip- 
tion is Kalladam. Why in these books certain 
incidents are chosen and certain cha-acters are made 
to speak on certain partioular occasions in preference 
to other speeches on other occasions, is not clear 


except that they may have porticularly pleased the 
author's faucy. 


It describes detached 
incidents. 


The name Kolittokai means в collection of Kalippa 
metres and but for the prevalent 
practice of composing detached 
verses might point to the fact that the author 


compiled together the beat Kalippas on the subject 
known in his time. 


Its name. 


The book is divided into 5 chapters named respect- 
ively urwis, 906944260, c 
£650, предка 569 and Oaw so 
#0. These are technical terms used not very felici- 
tously in every work on s#sUQuaqe and present 
not a little difficulty to the modern reader. Of course 
the appareut principle of the division is ciear viz., 
those Kalippas which relate to separation of the lovers 
are classed under ur&, those relating to their cohabi- 
atticn under ¢ A $56, those relating to jealous quarrels 
under wms, those relating to their reunion under 
броў and the remaining verses relating to the 


Division of the Book. 
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lamentations of separated lovers 
under Oswspe8. But this 
principle does rot apparently 
justify the local position of a iarge number of verses 
apparently seeming to be misplaced and the annotator 
supposed to be 6407740: ё does nothing more 
than slavishly reproduce the very words of Tholkap- 
pium commentaries in justification of the confusios of 
f&w. The only writer that has grappled with the real 
difficulty and does justice to the subject is sA eis 
Sess the annotator of Tholkappiam Porulathicaram. 
If he is not intelligible to us on account of his 
quotations from books not accessible to us such as 
wig, 6620.0, siim, ($40»505«e»5, the 
problem becomes entirely hopeless of solution, no 
other commentator or writer however modern having 
really grasped the difficulty and attempted a solution, 
there being no confusion of 93s in any modern 
work. 


It abounds in instances 
of Bie woes, 


True to its name, the book consists wholly of Kalip- 
pa metres in all its ancient 
varieties which seem to be 
admirably adapted to the subject of #sUQurger and 
were most extensively used in former days for the 
subject, being an improvement upon and a relief 
against Баст originally used ss in g&gur.» 
and gessi gep. 


Its metres.- 


Kalippa is one nf the four main Tamil metres and 
is the exclusive product of the 
ancient Tamil poets. It is a 
very uncouth complex metre and is said to have 
been derived from Venba. The two primary pure 
Tamil metres are g@tws and O«eswus and their 
respective derivatives are «gA and a«cPGur.These 
four metres are exhaastively described with all 
their varieties from Tholkappium downward and the 
Tamil prosodian in his jealous endeavour to preserve 
unsullied their ancient dignity and respectable birth 
has not accorded more than a cold reception and а 
passing recognition to the ever increasing swarm of 
foreign Vrittahs whose powerful 
invasion has proved irresistible 
to the noble but less powerful aristocra^y of the 
land, Even after the land has been completely in- 
vaded, subdued and occupied by the foreigners, the 
metric bistorian in his true conservative instinct can- 
net make up his mind to recognise and avow the fact, 
but continues to allot the first and foremost raoka to 


Nature of Kallippa. 


Invasion of Vrittahe. 


„the ancient noble but defunct a.istocracy and dis- 


plays still bis aversion to the Vrittahe the foreign 
invaders, by summarily dismissing them with the 
simple rémark that they, arb a secondery class 
of metres, without efer pausing to look at them 
severally, lest he might lower and offend the ancient 
dignity of tbe hereditary aristocracy by bringing the 
new comers into nndue prominence. 

Though the metres therefore occurring in Kalitto- 
kai are well described in every 
work on Tamil prosody. yet for 
the benefit of those readers who 
have not hod much leisure to devote to prosody, we , 
propése to explain the exhaustively various classes of 
Kalippas in the book. In no other place shall we get 
во many classes of the metre in such a small compass, 
some of which are very unique and rarely met with 
and others involve principles no longer in use. The 
annotator kindly though unusually points qnt antiring- 
ly at the end of each verse the nature of its metre 
thongh, if he isthesame annotator as tht of As sr waw, 
he, except a few remarks on the opening stanza, has 
not had the same kindness to enlighten uson the 
varieties of the #4g*wew metre which present in- 
superable difficulties to the modern readers 


Kalippses in Kalitto- 
kai. 


This ancient metre has been long divided into a 
number of classes. We ahall 
not discourage or frighten „the 
general reader at the outset by giving the Іо 
sounding &echnical names. We shall first take that 
class which is remarkable for its simplicity and easy 
character viz., the metre called ss$Qeewu»r. 


Kalivenba. 


This verse us the name indicates closely resembles 
the time-honored Venba. 


T. ViRABADEA MUDALIAB, B.A., B L. 
(To be continued.) 


KAMBA N. 


(Continued from page 94). 

There із a small pamphlet g&qsdeossr9 of 30 
pages whose guthorship is attributed to Kanban. 
There is not a line in it which breathes either the 
hand or the mina of Kamban. Here is the fifth 
stanza of it. 5 

s'uaQu QueegnGs urtimi acid fus 
atualo @а елет quiba&: зав? 
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muso dodges dieráasu m Goes 
ecuaQo шоген авевай ы Сие зе erice Ger 


Here 


Perhaps this was also a juvenile production. 
ів the 5th stanza of es wa Guess 8. 
всю опет Wears wrap piad TuE 
Gevcswre wwrs шге &% Фейз атн 
Qe sies) «99:06 via gp Gua add i606 
Brusuregs 81801 Caws = Сотта ш. 


Compzre with these any ome stanza taken at 
random from #.Gsrusés7@. We open the book 
and our eyes fall on the 45th stanza. 

Ср дє» @єт ©ввт ©‹ т ©гёза!@& (ау Се 5@;© iuo 
Guon ipea Quoy” wir Qui gras 
этттё (рф. wise (605515 ec Сенше Cerner 
grrapsé scdiurd)s om våd ais. 


There is no denying the fact that the diction and 
thought here excel those of the stanzas quoted above. 
And yet Scraswathi Anthathi is said to have been 
composed by our poet when he was entangled by the 
concoctings of the court poets of Geser in relation- 
ship with a barber. We have already noted that 
some scholars assume that the inspiration of the 
Brahmurakshasa gave birth to this minor work. But 
_there is по internal evidence to substantiate either of 
the anecdotes. «Олорор according to Osreva 
їрєйї єз дф (86th stanza) 

Ape ge Gaza ® уер ып шел @ s en. шет рд Оё 
Congo Озге» 0 Lasso sr Orgias [Ser 
(pape ge Оа" on 0:10) Oe pGusQsw War aoap Ses 
шоре зе ауе ® YspOsras 875 ©(лў an єт... was c. e 
[Gu. 
bad its origin when a Vellala, in whose house Kamban 
had one day to dine. The Vellala saor@h (y seluni 
a noble of the court, hiding his son who was bitten 
by a cobra, gave meals to the poet, but the poet 
wanted his son to dine with him. The truth could 
not then be hidden and Kamban sang some verses 
and the boy got up as if from sound sleep. Being 
pleased with the Vellala's conduct Kamban composed 
=#'© тарыгы. Some scholors believe that this work was 
written with the view of celebrating the caste fame 
of Sadaiyappa after the completion and publication of 
the Ramayana. At апу rate the work seems to have 
been composed when the author attained great fame. 
But Qs20urp Fay Quagpus seems to beso close an 
imitation of @Orsg@pus that we are sceptic about its 
authorship. Other works said to have been written 
by Kamban аге ат 90137 ceni eye Carter g 


вр —QGesip sec and Smésse pss, of ће 
S@saseyesio even in the printed copies shows 
many irrelavancies. These are bold iaterpolations. We 
can’t believe what “the” true text of Kamban was. 
About the other works we are unable to state anything 
as they are not forthcoming. According to Wilson's 
Descriptive catalogue of the Mackenzie Mas. Kamban 
alsc said to have compiled a dictionary шогал f. 
A prüse version of the Ramayan,is also ascribed to 
him. That the Ramayan wag submitted to the ‘ap- 
proval of the learned in Srirangam and that ke was 
by that assembly unanimously installed as the Emperor 
of poets seem to be facts as there is a mandap кала to 
be built at the expense of Kamban and there is alsoa 
stone statue of Kamban сагтеі with all the para- 
phernalia of an emperor. 


Kamban, the man—Walter Bagehot in the second 
para of his study on Shakespeare says that © A person 
who knows nothing of an author he has read, will not 
know much of an author whom he has seen.” 
Let us see what we can glean about Kamban—the 
man from his Ramafan. From the last stanza of 
&&rüuceu “gebhanspsad...GurguwaCo,” it is 
plain that he valued Education and learning. But 
that he was not satisfied with the pial school educa- 
tion in vogue from time immemorial is apparent from 
the fact that the compares the noise оё а pial school 
to the croaking of frogs in the rainy season. 

SHAS 55 pace & sna iad tony 
usd sé ор Ore) uade éverfl, 
He seems to have been a staunch advocate of Female 
education as appears from the following :— 
Quais ù Sex Seog sens & ©двот(р 
Ошитоу® г Оғдесрф sadyid ysni 
amip wist sg ees gi 
e a5 à gue 0 daraw aree Сш. 


That he had the sweet uses of adversity are seen 
from the statement. 

“ gener slaa запрет фр &c""(69-—su 
SU 6010) 

That he had all the torments of adversity is proved 
by “© ure»enon i; (Ўготт&@өєю ип Сеш, (50 wer efle; 
He disbeiieved the proposition believed by many that 
women are more amorous, vide “wg@erae wes stig 
werQueruOsreCp uen Сор”? 19—C srodan eis ii. ena) 


But at the same time headvocated the doctrine that 
lust is the cause of man’s evil. 
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mue pone yd 5С элен дш 
РЧР, РУТ ш &e «ui rT6)e Go 
ascilleiQues 5 6025060. guo 
sruiéxm вг adpilévinQu, (21—: 55er Gu. eu). 
w&eauit Quimi reg wnserág, ш тв Quer 
pe 
eomader pei Pars Cewmsunp arpha gw 
sorai Spies o use guo vPyOow so 
cosp sraao ue Gp * * * (833—357 84e 
UB srancin i). 
That he was femiliar with mountain and forest 
scenery is exhibited in the beauties and sights 
pointed out to Seeta by Rama while going through 
the forests and on the @sQsaccugege. They 
are not what can be depicted by pure imagination. 
By his many references to Sadaiyappa and his 
brothers, Kamban reveals а grateful nature and he 
has a separate stanza on gratitude :— 
Өс sese ае p (y rus SOSQUs e ee # Ое 
usd uisum ште?ерг у RUDD 
PIT Grisya шв ре» юа фр ёшашт[ 0.0 
е.вйОвгегул5©в Олар Qw iawa арита през 
(62—01 85e» s coc wi). 
He discarded indulgence in spirituous liquors :— 
whe Cpe smao Ошешцшшёвар wr 8G asc цо 
EGF OLA Wor @4(55 Без enu E suyi S76 (85 
Gene em b тё « s efl en so 5 B ener 
se #@р® Овтё е sane ss бп дв Cn 
He always takes peculiar pleasure whenever he has 
to refer to Tamil and the Tamil country though he be- 
lieved Agusthya to be the creator and father of Ta- 
mil, as was generally believed even until very recent 
times. 


But in determining whether he was a Saivite or 
Vaishpavite, we fear we are in а very delicate posi- 
tion. There is not one tradition which refers to his 
religion. His son was named 12:94:48. -The print- 
ed editions which we have seen of «Оғои (we have 
not seen Mss) have all the adoration of Vinayaka. He 
always refers in enlogistic terms to Siva in the Rama- 
yan. Inan edition of 904640 ps4 printed by 
the late ыраа strewi among the many refereuces to 
Saiva devotees there is this uere ass Ces 210 
arca Boro Dass есөнрате piusré2s ahdar 
Quse ies, and this perbaps refers to Guwnpemri 
аца this is scrupulously omitted in the edition of 
иўбеегчв сьві. Bat there is no other refer- 
erte to Vaishnavism. Io 5 of the 6 Kandas of his 

3 


Ramayan, Kamban adores the Deity in general terms 
nd in two of them Rama himself is represented. In 
the first Kanda, there are three stanzas in adoration 
of the Deity, but the first two of these are in general 
terms. About the third thereis a difficulty. Some of 
the printed editions have “© Aus вс? Quer и) ren aso.” 
But some Mss read 916 оба›ет wren. Le us 
now proceed to examine the contents of the Ramayan. 
In $5 «eg: uw he calls sg ег by the epithet 
“ambs eee" (15) The 49th stanza of 
&: em ib reads as fallows: 
sey p BIDS GEANT amay D 
Bar рвСоћа т #40 EOD 
Osx р!Ёвтп&( д] Gere Cots foo 
ser POsTUsass piwie Со. 
In the 21st stanza of #0: потвдеео5 we have of 
Hanuman 
ae gpugy.enu i g Baro yi une cer єў ушш 
Qaid si iei ia pee 6 р QObGu ©» pAure,” 
In the enumeration of various sins by Barata in the 
presence of Kausalya is included “ ветр ser gor 
Soa shar yaaa өл, nep S sere ёс.” (99— 
us efue..). Virathan is made to say ''wgpesebé 
зей рећ& 5, Huu Sse ASaguunsdisera, pere 
we’ Indrain suosi Souy &a@se is- made to` 
utter. 
gamweougse la gua»ipQues nese 
e fiGu ster Зено. aapaQra dor р 
Garédngp sé прейей ax op СогО5 
Qsreed ex p Qui ge 5 tnCur сб ти) 
«e 55er addresses Rama as 
«бр равен ті праз SO A p peior." 
Such passages abound throughout the work. But we 
have selected only some of those which theauthor 
might have conveniently omitted without offence to 
Saivites and we do not hear variations of readings in 
the above passages. “mësi «eO. Quen 
(10—an G5 c eo) is quoted by tae commentator of 
Оой Pwop in wgysene;Qertw aww porki 
&c." (10-lst Ф221). There is also reference 
made to Kamban about the usage of @pAweleru 
in “ eer apu а ©в = idang” (29 ec Csrusigs+§) in 
the commentary of 270.5 +.дт 53579. Kamban is 
interred in esc reer Ga» a in accordance with 
the principles of Vaishffavism. Some scholars main- 
tain that Kamban was а Saiva before writing the 
Rameyen. But one of the stanzas eulogizing him 
just when he completed the Ramayan has siure 
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Legere e" and the previous line rhymes ese 
(черетә. Sadageparanthathi was written or sung» 
extempore just when the Ramayan was subject to the 
approval of the assembly at Srirangam. But this 
work has no separats adoration of the deity and 
might have been composed on the requisition of the 
foremost of the assembly. From the evidence before 
us we are led to infer that Kamban died a Vaisima- 
vite. 

The last stage of his genius.—" It is reported of 
the poet that after he finished his Ramayan, he entire- 
ly lost his poetic inspiration and was known to listen 
with intense admiration to his own poems when recited 
without knowing that he was the author." He ex- 
bausted in his epic all the resources of the Tamil lan- 
guage. Whata great genius is capable of producing 
in Tamil he did produce in the shape of the Ramayan. 
The muse had no more to do. 

T. CBzLVAKESAYVAROYA MUDALIAE, M. A. 


(To be continued). 


EVIDENCES OF NATURAL RELIGION. 


Tue Divine PERFECTIONS. 
(Continued from page 91.) 


They too have a soul like theirs: They too are destined 
to the happimess of heaven, aud they. too cannot reach 
that happy fatherland, but by the true worship of one, 
intelligent personal, self-existent, infinite, eternal, im- 
mense,'simplé God. It is worth while to hear how Ram- 
mohum Roy described in one of his books the debasing 
influence of idol worship. (Populor Hinduism, page 41) 
“Idolatry as now practised by our countrymen, must be 
Jooked upon witn great horror by’ common sense, as lead- 
ding directly to immorality „апа destructive ef social 
conitorts. For every Hindu who devotes himself to this 
absurd worship, constructs for that purpose a couple of 
mele and female idols, sometimes indecent in form, as 
representatives of his favourite deities, hé is taught and 
enjoined from his infancy to contemplate and repeat the 
history of these, as well xs their fellow deities, though the 
actions ascribed to them be ‘only a continued series of 
debauchery, sensuality, falsehood, ingratitude, breach of 
trust, and treachery to friends. There can be but one 
opinion respecting the moral clmracter to be expected of 
a person, who has been brought up with sentiments of 
reverence to such beings who refreshes his memory rela- 
tive to them almost every day and who has been persuaded 


to believe that a repetition of the holy pame. of е 
these deities or в trifling present to hia image or to his 
devotees, is sufficient not only to purify and free him from 
all crimes whatsoever, but to procure to him future 
beatitude.” 


There is an old Hindu proverb which has always proved 
true: “ Yatha Deva, tatha. bhak- 
tah," ag is the God, so is the wor- 
shipper. So long as the people 
of {зв country worship the Gode of the Puranas, no 
religious, moral or social reform is possible. The customs 
usages aud prejudices which hinder this vast empire from 
taking a high placein the common wealth of nations, are 
intimately blended with the superstitions of idolatry. 
Therefore it is the duty of every citizen to look forward 
to, and on.his part to hasten that timg when India will 
rank among the christian nations. Then India, along 
with the true religion, shall enjoy-the complete benefite.of. 
civilization. Then her children worshipping the same 
Almighty God shall be united in the same bond of faith, 
hope and charity and the path of salvation shall be open 
to all, because the only gate that leads into life everlast- 
ing is to worship Almighty God according {о tliat rite, or 
form: of worship whieh is taught us by the christian 
revelation. 


As the God is во is 
the worshiper. 


Swami Vivekananda, in his speech before the Congress 
of Religions in Chicago, ventured 
to assert, that aa to. the origin of 
the world, the Vedanta Philosophy agrees with science in 
professing “ Evolutiqn, not Creation," This assertion, 
however is open to some objections which may be made 
introductory to the first leeture on Creation :— 


We readily grant that in regard to the origin of the 
world it is в fixed dogma of every 
Hindu philosopher that Ex nihilo 
~2hil fit. Nothing is produced out 
of nothing: and this dogma, if-properly understood, is 
not at all wrong. When Christian scholars maintain that 
the world was produced ont of nothing; they do not mean 
that nothing was to the Omnipotent Creator the meterial 
cause, the plastic matter ont of which the world was made 
justas clay is the matter of the potter, wood ог marble 
the matter of the sculptor, building materials the matter 
out of which the architect rears a house. ‘Nothing’ means 
* non-entity' and non-entity cannot be the plastic matter 
of anything, because the plastic matter of anything 
is entity, not. non-entity. What, therefore ів, meant 
by the proposition, “The world was made out, 
of nothing,” is, that the Creator cansed it to come into 
existence, with the implication that nothing of the same 
kind previously existed. Therefore, creation is not the 
change of nothing into the world but the starting of he 


On creation. 


Ex nihilo nihil fit, 
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whole world inte.existence at the command of Almighty 
God, nothing whatever existing. before. Therefore, nothing 
is not the subject of creation, but the mere point of depar- 
ture, whence every thing that now is, sprang into exia- 
tence by the power of Almighty Bod? 


We deny that Evolution is opposed to creation. Evo- 
‘ration regards the secondary or 
derivative creation, not the p 
mary, and consequently they are 
not mutually opposed o each other. Christian. Revelation 
teaches us that the World was created out of nothing, but. 
itleaves us perfectly free to believe that the whole sub- 
stance of the materia] Universe was created in one inatant, 
not in its individual beinga and developed organisms, but 
as‘ Pradhapa,’ namely, as the Uaformed. Nature or tha 
material cause of the world, the root and plastic origin of 
everything material, unmodified, undistinguishable, 
without shape, character or form, but containing potenti. 
ally everything merely material, and, moreover, the germs 
and seeds of vegetable lifé; which subsequently, and under 
the active-agency of secondary causes, evolved. from. its: 
germinal cell jnta.actual existence. Now the evolution of 
the elementa of matter into matter itself, and the deve-. 
lopment of the germs of life into partionlar forms of life, 
presupposes the existence of the elementa ав well ss of the 
germa, which can be explained only. by. creation ar-by 
emanation from e.aclfeaubaistent Being, not by evolution. 
Therefore evolution begina-when. God's creative фсё is at 
ап end. Creation regarda and. explains. the existence of 
unformed matter; evolution, presupposing the. exiatence: 
of matter, explains the gradual.development of matter into: 
the actnel existence of those things which were potenti- 
ally precontained in “ Pradhana” or matter iteelf. Evolution. 
stands in the same relation to matter аз ће germ to the soil. 
Creation is to matter as the aot of.a creative will.is to the: 
thing which 16 calle ont. of nothing into existence, Thus. 
it may. be seen, that the doctrine of. creation ia not antar 
gonistie ta that of evolution, as the former, regards. the 
primary origin of the-plastic matter of. the world, while. 
the latter regards the subsequent development of metter 
into the actual existence of particular things. And this 
is the conclusion of real science at the end of the 19th 
century. ‘It is usually assumed," saya Professor Huxley, 

* that in the description оЁ creation by Moses the “ heaven 
and earth" means the material substance of the Universe. 
Hence the Mosaic writer is taken to imply that where 
nothing of a material nature previously existed, thie eub- 
stance appeared. That is perfectly conceivab] and there- 

! fore no one can deny that it may have happened......... It 
appeare to me th«t the scientific investigator is-wholly in- 
competent.to.say anything at all abont the first. ormgin of. 


Evolution not opposed: 
to Creation. 


the material universe. The whole pawer of his arganon. 
vanthhea when he has to.atep beyond the chain of naturer. 


causes and affbcta.": (The Ninsteentt Сәнім, 

1880 P. P. 201—202:): And Dm. Jolin Tyadalli: “Huge 
tion does not. solve—i& does: not. profass: tt apive—tüdhit 
ultimate mystery: of this Univemme, Té-lemwew Tn. feat йшй 
mystery wmtoucled. For, granting: tle: nebulm and ite 
potential life (as the-plastic matter of the Universes} the 
question whenoe they came; would! still remain. tor 

and *ewilder'us. Astbottom, evolution does uothing mower 
than “transport” the. conceptiom of. lifes. amigrim to am 
indefinitely’ distant past (Fragmenta: of Scie P: 456.) 
The same view is indorsed by- Professor St.. 
Mivart.(“‘ Lessons from Nature," page: 372;) Mr: Dawes 
(“ Problems of life and’ Mind," Vol. П, P: 292.) and gana- 
rally by the greatest biologiste of the day: Nor igthis: 
to:be wondered at. Creation is ontmide- the domain of 
physical.acience: Biology- has nothing: to mmy: about the 
first origin of things: ite scope; it« aim is.to-semgu.aumnge: 
for any given effeet connected with life, not to: веяшей: nriz» 
the origin of the cosnrical or the plastie matter of. the 
world: in: camsequence;. as soon эв. ih attempts totem 
asunder the veil which: enshrouds.the history ob arestian: 
ite organon, as Professor Huxley says, vanishesend. it ix 
left. in the dark. 

Bat if' Evolhtior is not: antagonistic to Creation, Bim. 

е ___ mBiion із certainly so. THe theory- 
to Gaan stion antagonisti of emanation is one of the ollibet: 
in philbsophy. It representa: tlie 
effort of the human mind, eager. to solve. the mystery, of 
the origin of the world and yet not ablé to transcend the 
powen of the imagination. The-mpthologies and comme- 
gonies of. all:peoplee, as -well.as. ancient.and modern nom» 
Christian: Philosophers, tracing: ant tlie-origin of the Unis 
verse, resorbed.to. tiie: thenry ofemanation líeanae. they, 
could not imagine the act of creation. And im se doing 
they deserve more pity than blame. Creation is un- 
imaginable. 

“ As to the original or primary creation,” Professcs 84. 
George Mivart says: “ Science can взу absolutely: nothing. 
against it. That it is conceivable is proved by the fact 
that it is widely not only conceived but believed. That 
it is unimaginable necessarily follows from its being an 
action which by the hypothesis, is uttefly beyond experi 
ence." Lessons fram Nature, page 372, — Creation ia one 
of those truths which in themselves belong to natura) 
knowledge, but the clear explicm knowledge of which 
can. hardly be attained without the aid of Revelation. 
And the reason is because we have no direct evidence of 
what creation is. _We live in в world of phenomena, «in 
a. world of effeeta and.emanptions, and nd man assisted, in 
the beginning, at the, creation of th iverse. Now, 
all phenomena, all effecta-tuat.fallünder овг senses, are 
merechangee of substances. already, created, something 
emansting from the:same enbetanos. The aun ehita rays, 
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but from its own body, part and parcel of its substance, 
kin and kindred to its nature. A tree puts forth leaves, 
flowers, fruits, but, although differontly shaped, they all 
partake of the nature of the tree, they ure real emanations 
of the tree. A sculptor mekes a statne, but out of a piece 
of marble ; av architect rears, a house, but out of building 
materials; an author lays down the plan of a book but 
out of the stock of ideas and information which he tressur- 
ed up in his mind; а man begets another man: but out 
of his own substance, and the child is truly another self, 
similar to him in body and soul. Indeed, we live in a 
world of emanations, and all corporeal changes are but 
emanations, either substantial or accidental, of substances 
already created, akin in consequence to the nature of the 
substance they spring from. Now, should this Universe 
have thus originated or emanated from God, the pantbeis- 
tic theory in regard to the origin of the. world would be 
the right one. In this supposition everything would be 
God, part and parcel of God a portion of the Deity, a 
fragment of the Divine substance. According to this 
theory creatures would be but particles emitted from the 
Divine essence, and God would be at the same time the 
material and euicient cause of the universe, the agent, its 
action and the result of action, the cause and the effect, 
the clay, the potter and pot, the spider and its web, the 
creator and the creature, the architect and the bnilding, 
heaven, earth, trees, animals, men; in short, everything 
visible and invisible would be but a different shape, form 
or clothing of the same universal God. 


But is it really so ? Is the theory of emanatian defensi- 
ble on philoscphical grounds ? Can we explain the origin 
of the world by saying that everything came from God 
by emanation ? The origin of the world may Le accounted 
for in-four ways. 


I.—The Universe always existed as it is now ; that is, 
it ig eternal not only as to the 
plastic matter out of which it 
might have been made, but also as 
| to the iorm or shape which it now 
bears. This opinion is ascribed to Aristotle. Cf. Jul. 
Simon, De Deo Aristotelis, Paris, 1839. 


Different opinions вв 
to the origin of the 
Universe. 


IL—The World was made out of an uniformed matter, 
evernal, self-existent, undifferentiated, undistinguishable, 
productive but not production; and this opinion is said 
to have been Plato's and it is in fact that of the Sankhy- 
an Philosophy. 


IlI.—The Universe originatel from God by emanation, 
во that in no way is 16 distinct from God, but is evolved 
ont of God's substance, so that God is at the same time 
the efficient and the material cause of the world, the clay, 
the potter and the pot, the spider and its web, the creator 


and the creature, the architect and the building, as the 
Vedanta Philosophy will have it. 


IV. The Universe was created by God ont of nothing. 


Now, which of th.se four opinions is the right опе? 
Let us examine each one of them. 


The world exists. Nobody who is in his senses can deny 
this truth. We see the sun, the 
moon, the stars; we breathe the 
fragrant scent of the flowers ; we 
enjoy the sweet flavour of fruits ; and our ears delight in 
the harmonious sounds of music. Nobody can deny what 
the senses infallibly tell us, viz., that we exist, and the 
world exists too, and that our corporeal and mental 
impressions are caused by the very objects that strike our 
senses, and which make up with their number and variety 
this visible universe. 


The firet opinion unten- 
able. 


The world therefore exists. But whence did it come ? 
Did it always exist as it is now ? 
Is this universe eternal, not only as 
to the plastic matter out of which it might have been 
made, but also as to the form or shape which it now 
bears? Some say, this was the opinion of Aristotle, and 
if so, he was certainly-wrong, and his opinion is altogether 
untenable on scientific grounds. 


Aristotle’s opinion. 


Plato, with most philosophers of antiquity, admitted 
the eternity of matter, but not the 
eternity of the world ва it is now. 
In the Timwo, page 27, he raises the question whether 
the world is without origin, eternal ab initio, or whether 
it had a beginning, and answer it by saying that the 
world is not eternal but generated Lecanse it is visible, 
perceptible by the senses, and corporeal. That the world 
is visible, perceptible by the senses, and corporeal, any 
one can see by himself, but some perhaps may fail to see 
why sthing that is corporeal cannot be eternal. And 
yet the reason is at hand. Everything that is corporeal 
is, by ite very nature, inconstant, alterable, mutable and 
what is such cannot be eternal in the sense that it was 
never created by God. That the world is'made up of 
things in&onstant, alterable and mutable, needa no 
demonstration. The world develops, itself in a constant 
movement, in a cantinual progross. Nothing iu this 
world is immovable. We assist every day at the birth, 
growth and decay of the things in the midst of which we 
live. Soience tells us that not even the heavens аге 
beyond the borders of mutability. New stars appear in 
the blue деер of the sky : old ones in course of time turn 
pale, emit but faint lustre, and finally vanish altogether 
from among their fair companions. Change, dissolntion 
or death closes the cycle of everything. But there isno 
effect without & canse: therefore from the fact that all 
things are mutable we rightly argue that they are not 


Plato's opinion. 
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selftexistent, but had a cause and beginning of that exis- 
tence, whether snbstential or accidental, which they 
acquire by the chan When we ree a newly born babe 
and'seerch for the agency which, carsed if to be born, its 
father and mother are pointed out tous as the joint- 
authors of ita existence. When we ask how that field, 
before so tarren, nowSooks ко beautiful and green with 
the growing crop, we are answered, because of the scea 
that was sown init. When we inquire why that. liquor, 
before so sweet, has new become во sour, we are told chat. 
this change, this effect is due to fermentation. Therefore 
we vightly argue that every change, every effect, has a 
cause of its existence, namely it is contingent. But if 
each thing, each effect, each creature in particulis has a 
cause of its existence, it is no less true of the nniverse in 
general. Each man has had a father, all men have had 
fathers. The first man also must have had a father; we 
do not necessarily say a mau like himself, but a cause of 
his existence. For if each link of a chain depends, 
through its superior links, on tbe first link that starts the 
chain, how is the whole series of links or the whole chain 
intelligible without the first link ? Theretore, if each one 
of the things, the collection of which we call the universe 
lias had a cause and a beginning, th collection also, that 
is the universe has had a first cause and a beginning, that 
is, it is not enternal. 


Indeed everything that can be and not be, that is, 
which во existe as not to exclude 

of the the possibility of not existing, is 
ш contingent, namely, it does not 
oxist of absolate necessity, but has a cause of its existence, 
and depends for its existence on a cause outside itself, be- 
cause, what ever dues not exist of absolute necessity and 
in virtue of its own essence, is, in itself, indifferent to 
being or not being, and is, in consequence, indebted for its 
actual existence to a canse or agent outside itself. Thus 
a house, for instance, is of itself indifferent cither to being 
or not being, namely, it So exists ов not to exclude the 
possibility of not existing, and as it was raised on its 
foundations z; might also not have been raised, and conse- 
quently, its existence is limited, finite, caused. or contin- 


Contingency 
Universo. 


geul. 

Now, as bas been shewn above, all things of which we 
have experience are contingent, namely, they so exist as 
not to exclude the possibility of not existing, they being 
effects of other causes which син fail, and being connected 
by hows with other beings which, as they sare mutable, 
show by their very nature that they have not in them- 

' selves the canse of their existence, and aie indebted for it 
to sume agent external to them. Therefore iF the whole 
weal is contingent, viz., has not in itself the cause of its 
existence, there remains no other alternative but to say 
that it wax created by God, 
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Noreover, if this world is eternal anc. not created by God, 
but has in itself the necessity "of 
its existence, it must exist of itaelf, 
or be self-&ubsistent. But self.sub- 
Bistence as such is the essential chnracter of God, and God 
cannot be but one. Therefore we nre forced either to ad- 
mit the contingency and casuality of the world itself, or to 
grant that the world itself is God. But the alternative 


The Universe not self 
existent. 


‘is absurd пя God is pure spirit and the world ія material; 


God is unchangenble, the world is forever changing; God 
is infinite, the world is finite and limited on every side: God 
is essentially simple the world is a collection of composed 
beings. Therefore the contingency or cansnlity of the 
world is an established fact, proved alike by reasor and 
science. 


We say by science, because as Professor Charles A. Young 
says: “ One lesson seems to stand 
out clearly that the present system 
of stars and worlds is not an eter- 
nal one. We have before us irre- 
fraguble evidence of continnous, uncompensated progress, 
inexorable іп one direction. The hot bocics are losing 
their heat, and distributing it to the cold oues, so that 
there is & steady nnremitting tendency towards a uniform 
(and therefore useless) temperature throughout the uni- 
verse; for heat does work, and is available as energy only 
wheu it can pass from hotter to cooler bodies, so that thia 
warming up of cooler bodies at the expense of hotter ones, 
always involves a loss, not of energy (for that is indeatructi- 
ble), but of available energy. To use the technical lauguage 
now usually employed, energy is unceasingly * dissipated” 
by the processes which maintain the present life of the 
universe and this dssipation of energy can have bnt one 
ultimate result, that of absolute stagnation, wher a ani- 

form temperature has becu every where attained. If we 
carry our imagination backwards we reach at last a 
“begtuntng of hinge” which has no intelligible antecedent ; 

if forwards, an “eud af ihings in эбинен.” That by 

some process er other this end of things will result in 

we enn hardly donbt, but 

science has as yet no word of explanation, (A text-book 

Awd Professor Nev. - 

“Al modern. science seems to point to the 


Beicnce in favour of 
the temporality of the 
world. 


new heavens and a new earth 


of general Astronomy page 525.) 
comb says 
tinite duration of our system in its present formu, and 

curry us back to the time w hen neither sun nor planet 
existed, save as n mass of. glowing gas. 1t abso points 
forwanl to the. time when the sun and stais shall fade 
away, and nature shall be enshrouded in darkness ind 
death. some now unscen shall 
or restore her.” (Popular Astronony, page 20E) Indeed 
the whola Universe may be likened to a clock when 
The force which keeps the hands ind pendulum 
is transmitted to the 


nnless pow r upliohl 


gomz. 


in motion pendulum through 
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a train of wheelg the motion of which is kept by 
a gradual falling of tbe weight with which they nre con- 
nected. The whole moving machinery therefore depends 
on the slow falling of the weight which is running through 
a certain course from the top of the clock to tue bottom. 
Hence we can infer with entire certeinty that some power 
must, bave wound it up and started it ; and that unless the 
same power intervenes again the weight must reach’ the 
bottom and the clock must then stop. Now, wbat the 
weight is to the clock, that is the available energy to the 
Universe. But we know with entire certainty that avail- 
able energy is unceasingly dissipated, with the ultimate 
result that the weight of the Universe will stop running, 
which means the end of the present order of things; and 
likewise we know for certain that the available energy 
mast have been, so to say, wound upand started at the 
beginning of things. which implies the existence of a 
creator as well as the temporal production of the world. 


It may be objected here that the world was created 
indeed by god, but from all eternity 
and not in time, and consequently 
that the world, although dependent 
on god for its existence, is neverthe- 
less eternal both retrospectively and progressively. 


The world treated by 
god in time and not 
from eternity. 


We answer, that cannot be. This theory is against the 
conclnsions of modern science which proves beyond any 
reasonable doubt the finite duration of the world in its 
present form, both retrospectively and peogressively. It 
is likewise against reason as the following argument 
shows :— 


Everything that is or can be mutable, must have hada 

ан that ia зйшайе is measure of its duratien from its 
temporal. But the world 
is mutable, as it consists of an uninterrupted chain of 
causes and effects succeeding one another in time, space, 
corruption and generation, whieh successions are all 
capable Bf being numbered. Therefore the world has had 
a measure of its duration from its beginning till now, 
that is to say, it was created” in time, and is not from 
eternity. Indeed, movement. and succession without be- 
ginning involves a-contradiction, because all movements 
сап be numbered and measured by timo, whilst no in- 
crease or accumulation of any time. could ever exhaust the 
past eternity which is infinite and unlimited. Therefore 
the world cannot be eternal, but was created by god in 
time and not from eternity. 


beginning till now. 


Moreover, movement and succession bolong to material 
quantity-or number, which can be, 
indeed, infinite potentially, but not 
in act. "But if the world were 
from all eternity we might havean infinite number of 
human souls, which appears to be absurd. Therefore the 


Infinite multitude in 
act, absurd. 
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theory that the world was created from eternity mus. be 
discarded altogether. (Cfr Fr. Mattiussi S. Y. Lectures 
on Natural Philosophy, n. 64-5. 1896.) 


Furthermore, if tue world were from alleternity, ita 
duration, considered — retrospec- 

The duration of the tively, would be actually infinite ; 
eel a illimited ; but taken progressively 
it would be actually finite and 

limited, that is to say, it would at the same time be finite 
and infinite. But this is a most flagrant contradiction, and 
the world the.efore cannot have existed from all eternity. 
(cfr. Select writings of the М. R. Dr. L. Meurin s. y. p. 7.) 


Finally common sense tells us tuat there із no succes. 
sion without a beginning, no number without a unit,no 
period without a commencement, no movement without 
а first impulse, and consequently no world without a 
temporal origin. 


We are pleased to close this first lecture with an ex- 
tract from a Lecture on the Existence of god, delivered in 
Bombay in the year 1875, by the late Rt. Rev. Dr. 
Meurin, s. y. He starts with the following syllogism : 

Nothing moveable can have existed from eternity : this 
world is moveable ; hence it caunot have existed from all 
eternity, but inust have had a beginning." Aud here the 
Rt. Rev. Bishop brings the following illustration :— 


“ Let us for a moment suppose that the world, and con- 
sequentry a movement, or а succession of movements, жак 
possible from all eternity, that is, without having had 
any beginning. Now, imagine an eagle and a dove com- 
ing both in a straight line from the East and fly into this 
our hall, and stopping here before us. Suppose them to 
have come from all cternity in a straight line through 
space, from beyond the earth, the moon, the sun, the stars, 
without any rest till now and here. There is nothing im- 
possible in this, if we suppose the world can be from ever. 
Now we ask the eagle: Where do you come from? Straight 
from the Hast. From where did you start? From no- 
where ; I never started, but have always been flying from 
all eternity till now. What distance have you travelled 
through ¥ An infinitely long distance without a begin- 
ning up to this spot. 
One mile a minute. How many miles altogether ? 


How many miles did you do a mi- 


nute ? 


An infinite number without any beginning. How many 
years did you take to finish this task ? An infinite num- 
ber of years without a fiirst one. 


“ Now we ask the dove Where do you come from ? 
Straight from the Kast, along the same path with the eagle 
Where did you start from ? I neverstarted, but have 
always been flying till now, like the Eagle. How long l.as 
your journey been? Infinitely long, up to this spot just 
like the eagle's. How many miles did you fly in a minute ? 


THE LIGHT OF TRUTH ов SIRDHANTA DEEPIKA 


189 


a se 


ШЇ а mile. Why, you have only atcomplished half the 
eagle's journey, since you moved only half а mile, whilst 
he moved one ? Yea, my way is only half {Һе cagle’s way. 
Yet both ways are infinite ? Of eoume. And consequently 
equal? Yes,equal. Then the whole is equal to its own half, 
and at the same time double its half ? Well, say the dove, 
such a contradiction you must swallow, if you admit the 
possibility of any movement from alleternity. Well said, 
little dove yon are cleverer than all our philosophers, who 
admit the possiblity of the world having existed from all 
eternity, and going ever on throngh an infipite number of 
changes." 


In conclusion : the world in ita present form cannot be 
eternal, neither retrospectively nor progressively, but as 


~ 
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MADRAS, NOVEMBER 1898. 


“PATRIOTISM IN THE MAKING OF 
HISTORY.” 


The Hon’ble Mr. Justice Subramania Aiyar, deji- 
vered a most excellent speech ou the occasion of 
his presiding at the Presidency College "Historical 
Society, when Mr. Glyn Barlow delivered his able 
address on “ Patriotism in the making of History.” 
A speech containing so much manliness, and thorough 
good sense, and breathing such genuine love of his 
country and his people and sparkling with mother wit, 
we have seldom read. He began by observing that 
we would have no occasions for the excercise of 
patriotism as illustrated by tbe lecturer in as much as 
the Government gavo us good Government and 
internal peace combined with perfect non-inter- 
ference with the religious and social institutions of 
the Hindus. Yet he said there were instances in 


eit had a beginning, so most certainly'it will have an end, 
Or, as Mr. Balfour has expressed it: “ We sound"the 
future aud learn that aftern period, long compared with 
the individual life, but short intleed compared with the 
divisions*of time open to our investigation, the energies 
of our system will decay, the glory of the sun will be 
dimmed, and the earth tideless and inert, will no fonger 
tolerate the race which has for moment disturbed its 
solitude.” This then is the verdict of science, that there 
was a beginning, and that for it no force whereof she takes 
cognizance can account.” Modern science and Ancient 
Faith, by the Rev. J. Gerard 8. Y. 


G. BARTOLI, 3. J., D. D. 


which he would like Government interference. Talk- 
ing of the Government's absurd attitude towards 
the control of our religious and charitable endow- 
ments, he observed, 


“ The temples and matams had not been created for 
enjoyment of particular individuals, but were institu- 
tious intended for the public good ; when they found 
the resources of such institutions wasted and mis- 
appropriated, and asked the Governmtnt to give 
Boards and regulations for controlling them, Govern- 
ment on the plea of maintaining religious, neutrality 
would not interfere in the matter. He mentioned 
this instance to simply show them that in the matter 
of religion they had not the slightest chance of their 
patriotism being evoked." But he left unsdid thai 
it is our duty as good and patriotic citizehs that we 
should agitate and agitate till we get Government to 
interfere and set our religious institutions in order. 
Of course we crave Government help, only because tue 
Act now in force is a Government measure and it .. so 
imperfect and ill-conceived that no good is possibie, 
so long as this regulation rÉmains in force. To 
instance only a recent case where this Act miserably 
failed to secure any good we refer to the Alagar 
Covil Devastanam suit. It was after very great 
difficulty counsel and pleader argued and obtained 
sanct'on to sue the committee for several acts of 
misfeasance, and public subscriptions were also 
raised о” pay for the courtfee, &c. Тһе suit was 
very hotly contested and the litigation was pending 
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for more than 3 or 4 years in the District Conrt 
itself and a decree for several thousand Rupees znd the 
dismissal of some of the committee member* was obtain- 
ed. The dismissed members appealed to the High 
Court and while it was pending there, the plaintiffs were 
got to file а razinama, consenting to the reversal of the 
decree itself! хо that the whole litigation ended in a 
miserable fiasco notwthistaoding the time and trouble 
and money spent іп the matter. And such a monstro- 
sity was possible under this existing statute!!! And 
the Bill to deal with these institptions in still hanging 
fire and for more than 12 years. Going back to the 
speech, it contains several others géms, by way of 
defining and illustrating what true and false patriotism 
consisted in. Неге is one, “After all, the proper 
work of patriotism consisted in the display of one’s 
influence and powers for tbe benefit of some body 
other than himself. If а тап was growing wenlthy, 
powerful, strong and full of knowledge, what he asked 


was the good of that man's wealth, power, strength 
and knowledge if they were not to be utilised in the 
service of weaker people. In the case of an individual, 
possession of these powers could only be held 
to be possession, where proper use was made 
of them" He paid a compliment to the present 
generation, which we hope they will try fully to 
deserve, ‘There were more patriotic men in their 
generation than among the' men of his genera- 
tiou. Every year that passed broke some barriers of 
cnste, race and creeds. The British Empire was 
conferring upon them almost imperceptibly several 
boons and instilling a new feeling of unity out of 
which should come this desire to serve the country. 
They were therefore in the future likely to have many 
more oy portunities of being patriots.” And he exorted 
them to help to secure snch educational institutions 
which will form and monid their character as true 
Indians and Indian gentlemen by supplying truly 
indigenous and national moral and religions culture. 
And he gave useful. hints as to how to combine the 
old with new in the improvement of the Indian mind, 

He admitted that there were numerous evils in their 
which 


society and their customs, were being vot rid 


Nevertheless, the 


they should try not to destroy the root and 


of vradnally praning away 
evils, 
substance of the Indian char eter”: and after instan- 
cing the ease how in Madura, all the ornamental trees 
planted by him ‘not all, a few Pinnata have strnegled 
to get on) beside the inargosa trees havo died out, 


whereas the margosa trees are flourishing and giving 


luxuriant and useful shade, he drew the moral tl.at 
in selecting things which were not actually indi- 
genous to the country, they would have to take great 
care; they should be careful not to plant exotics 
which would die out, 80 asto ensure tbat their pro- 
gress might be healthy natural and useful. He also 
remarked that patriotism was impossible without 
character, and character cannot be formed except in 
truly national institutions. And he instanced the 
Central Hindu College of Benares and the grand 
scheme of Mi. Tata’s as truly national conceptions 
and he recommended these institutions for support 
from the purse of every real patriot of our country 
and lover of our people. 


THE POETS OF THE TAMIL LANDS. 


By THE Rev. G. U. Pore, M.A.; D. D. 
(Balliol College and Indian Institute, Oxford.) 


VI. THE NALADI NANNURRU, OR 400 QUATRAINS, AND 
THE LATER TAMIL GNOMIC POETRY. 


$ 1. INTRODUCTORY. 

It is sometimes said that gnomic verse is not poetry. Yet if the 
faculty of taking the thoughts that most occupy minds, the ideas 
that all men acknowledge, the feelings that i inspire all hearts, and 
of giving to them such perfect expression, tiat they shall be 
recalled by all the people everywhere, ‘and become the favourite 
commonplaces of all who speak the language,—if this faculty be 
not the poetic faculty, it is something во closely allied to it that, 
for the gnomic bards of South India (some of whom not un- 
frequently take a flight into higher regions, ou the wings of 
imagination, intenec feeling and profennd thought), we foel 
inclined te vindicate the title of genuine pocts. 


Befor* we proceed to the consideration of the other poets that 
have written (idactic or gnomic veracs in Tamil. it is necessary to 
remark that very early in the history | of Tamil literature, probably 
about the time of Kabilar, the le Arned men of Madura, and it may 
be of other places, began the preparation and publication (if wo 
may enllit во) of a whole series of books which profess to bc 
collections, compendiums, or antholorica, of poetry in different 
topics. To these*the name of toyai or abstrscts was given. Thus 
the collection called the Four Hundred Quatraing (Neludi Nununrru) 
gave what were supposed to be the gems of that species of compo- 
sition. moral cpigrams. Four hundred larger lyrics were gathered 
together which had been sung or supposed to be sung by ancient’ 
Many similar 
collections of итем value have been published, and generally in 


bardson matters connected with active life ( Poral). 


collections of four hundred poenis, or verses ; though some in which 
the poems are longer are in tens or hundreds. The chief of these 
valuable works will be noticed hereafter 


In the case of all these eompilatiows there is good ground“ to 
believe that changes have been made in the text, and that some 


Written for the Asiatic Quarterly Review, October, 1893. 
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poouís havo beon composed to fill up the number. But in general 
they represent the most valaable remnants of ancient Tamil Nters- 
ture, and it is only recently that they have been breught oat of 
obscufity, collated and published by the very learned snd enligh- 


—+etied Tamil scholars of the day. 


It may also be mentioned that some of these contain very impor- 
tant passages of e didactic character, which have been made the 
foundation of a great deal of the more popular recent poetry. 


No doubt many things in this remarkable literature say more to 
ма than they did to those for whom they were first written. Many 
of these epigrammatic masterpieces have a profound significance, 
of which their authore themselves perhaps were herdly conscious. 
Their resembinnce to the gnomic poetry of Greece is remarkable 
as to their subjects, their sentiments, and the state of society when 
they werc uttered. 


In regard to both Avvaiyar and Kabilar (of whom we have given 
Some account), it might be possible Lg number them among tho 
gnomic pocts, but they were authors also of lyric and romantic 
compositions. '"lirmvalluvar, of course, is the prince of gnomic 
poets; but his exquisite metre, the couplet called the Kurral, sepa- 
rates hiin from all the rest. Avvaiyar's quatrains we have spoken 
of, but it is ouly the Muthurai that can claim onr attention here. 
Though not high imaginative poctry, the grace, case, simplicity, 
perfect. classical propricty, striking ingenuity, and homely sweet. 
ness of these thirty quatraing--4 necklace of pearls worthy of the 
neck of Surasvati- nre quite uvemaginable to в western mind. 
They are not great, but they are wonderfully charming ! 


In passing from the Kurral to the nest in popular esteem, the 
Naladinar. and other gnomic poctry, we are strnck by the fact that 
except Tiruvalluvar there is really no great poet who has composed 
any number of couplets. We believe that the couplet itself was 
the result of an attempt (scarcely successful in other and weaker 
hands) to condense # quatrain into a perfect gem: “an arrow of 
sung.” The Venba quatrain, which is the normal metre. of the 
gnomic bards, is, as 8 rule, complete in itself. A notable exception 
to thia ія the famous Nula Fenba. (History of Nale). This quetrein 
(sec introduction to Pope's Nuladiyar) consists of two lines which 
rhyme (at the beginning), followed by @ single foot which rhymce 
with the preceding line, and connecte them with unother couplet 
having its owu rhyme, aud being in fact a Kurral. This is & kind 
of miniature sonnet, the firat couplet often strikes the keynote, the 
single foot prepures the trancition, and the latter couplet contains 
the whole point and application of the verse. There is ап in- 
expressible charm about & perfect quatraiu. Of these (когу genc- 
rally consummately beautiful) quatrains the Nuladi contains 400. 
We must agin remark that during the later days of the Madura 
school of poetry. (or college) the lenrmed men set themselves to 
gather together awd arrange the scattered fragmenta of verse that 
had come down the gtreum of time (a few of them), from, it seems 


tous, about che date of the christian ога. "That Madura was а 


great and civilized city in the time of Augustus is certain, nod it: 


gcems probable that these cpitoimes, as well as the oldest grammars, 
These 
poems fer some reason or other are armuged into groups of 400 
Tho Мн contains. $00 quatraing; the Рел 


contain fragments of Тат verse dating from that period. 


compositions. 
Nannurru ів made up of 400 songs varying in length From four to 
forty lines, nnd these are not unlike the canzoni of Ltalian poetry. 
Tae Кого ia а вегїєз of lyries, each of which reads like a short 
act of a drama, and clucidates some theme, generally amatory. 
There are nine. of these epitomes, of which only five. nre really 
known at present. 
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, It ia evident that the compilers tesk greet liberties with their 
material, and it is very hard im alt casse te belisve in the authenti- 
city and genuineness of muy of the fengmants. Thess ave however, 
in very many cases, their ows атабай and visiting evideto. 


.$3. Tre Natan,” on 400 Qvafiims. 


The work, then, which stands next in estimatien to the Kurral 
among the Tamil people is the Naladi-Nannurru, or 400 Quatrains. 
Of th: we need sey little as it has been made fuly weeessible to 
both English and Tamil studente. The tradition regarding it is 
that 8,000 sages brought their verses to the king of Madurs, who, 
to teat their worth, caused the palmyra leaves on which they were 
written to be thrown intothe river Vaigai. Those that floated 
against the current were to be preserved. Three collections of 
leaves steod the test; one was found to contain these 400, and the 
two others consisted of similar collectivas of verses, which are 
extant under the names of Para-mori = “ Old words" (see $ v) and 
Arrunerri-saram = “ Essence of the way of Virtue.” (See § 10.) 
The two latter works are inferior, and are noticed Jater on. 


I suppoee that the tmeaming of the tradition ів, that these are 
verses of various вшеепг Tamil poets, which the stream of time 
has not been able to sweep away into oblivion. Since they were 
not allowed to perish, they may be presumed to have been the 
most worthy compositions of those olden times. 


They are, however, of very unequal value, often obscure, some- 
times trivial, The prevailing tone is cynical, and we misa in them 
the healthy humenity of Tiruvullavar. They have been forced by 
а later native editor into an arrangement harmonizing with that 
of the hurral ; the result of which is, that the title of a chapter 
often affords no clue to its contents. Some few are of much later 
date, I think, than the Ku;ral, and seem to indicate an acquaint- 
ance with it. The following are fair specimens: 


Tug FuxNEBAL. 


They march and then strike once. A little while they wait. 

Then strike а eecend time the drum. Behold, how brave! 

The third streke geunds: they veil it, take the fire, go, forth :— 
The dyig-bear the dead! 


SUMMER Farexnn 
Lord of;the goodly land, adown whose hilly heights. 
Cool, clear, the torrents ceaseless flow, The beetle bright 
With many а beauteous spot, secks not the bloom less bough :— 
The unprosperous have no friends! 
(Comp). Hor. T., xxxv. 26. 28) 
"VANITAS. VANITATUM," 
Scvered nre friendship’s ties ; minished are pleaaunt ones ; 
Üevc's bonds are lgoscn'd too; then look within and say, 
What profit is there in this joyous life of thine ? 
A wail as Jrom the sinking ship ix heacd! 
Tut Goon Hovarwire. 
Опе every side the narrow dwelliay lica exposed ; 
On every part the rain drips down; yet, ifthe dame 
Has noble gifts, by townsfolk praised for modest worth. 
Call sucu а houscwife'a blest abode a home! 


Naladivar. or Four Huudred Quatraius in Tamil, with Intro- 
duction, ‘Translation, aad Notes Critical, Philulogical and Exple- 
nator, , to which is added a Concordance und Lexicon, with Autho- 
rities from the oldest Tamil Writers.” By the Rev. G. U. Pope, 
D.D., sometime Fellow of the Madras University, Member of the 
Royal Asintic Society nnd of the German Oricntal Society. Olarn- 
don Press, Oxford, INNS. 
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PENITENCE. 


As when lamp enters darkness flies, во sin atands not 
Before man's penitence. As when in Jamp the oil 
“Wastes, darkness rushes jn; so evil takes its place 
Where deeds of virtue cease. 
. 
Vagiocs PARADOXES. 
The unintelligent may read hat are unread! 
Men of intelligence unread are men well read ! 
In utter ponury who ecorn to beg are rich! ; 
And poor are wealthy men who give no gifte. 
Baur AND Sweet WarrRs.* 
* Though close by the sea, aweet waters ofttimes epring forth 
there ; on the hill-eide the watera often gush ont all brine! Thus 
men are not as their race. Lord of the dashing sea's cool shore ' 


Menvare aa their minds.” (245.) 


Compare Tiruralluvar's (595: * The heizlt of men is measured 


by their minds.” 


§ 3. Nan-MaNi-Kapier: “ HE SALVER oF Four Gems.” 


The Nan-ioni Kadigai ie similar in subjecta and manner to the 


Naladi. consisting of quatrains in the same metre. 

A usefulledition was published at the“ Kaia-ratnagaro " Press. 
with а good 4'amil commentary and notes; and & very poor English 
translation. It is by Vilembiya Kaganar, who, some say lived in 
the fifteenth century ; and seems to have been modelled after tlie 
Elath’. 

The printed work contains 106 quatrains; but a MS., once 
belonging to Mr. Stokes, gives only 101. Many are very modern; 
aome are exceedingly elegant ; but more are rather rugged and 

2 pedantic. Parallel veraeg to most of then: occur in Bohtlingk's 
Indische Sprache. A work of this name is mentioned second ;n 
the list of Sanga-Seyyul, or poems that received the sanction of 
the Madura College, but it seems to have been, at the best, only 
the germ of this cento. 

- A few spocimens of this homely “ household” poctry will not be 


uninteresting. 


* Auother dard, whose epithet was“ Owner of the Elephnut 
that Chews the Sugar-Cane." and who is otherwise unknown, hus 
composed an interesting bit on thc same theme, but with a different 
applicution : 


Tue SEA AND THE STREAMLET. 
“Lig shame to say to wealthy men, “ Give ve": 
Sorer disgrace When these say, We give not" 
To any, " Take thie my gift,” is excellent ; 
To say,“ I tako not,” is more excellent. 
Who thirst for water will uot stoop to drink 
On the sea's marge where sparkling wavelets spread 
Of water crystal clear.—'l'liough cows and sheep 
Thick thronging make the bauks one myddy mass, 
And though the streamict trickles scant and slow, 
There's well-trod path to where 2iceet waters flow 


WEALTH. 


From the rock the radiant gein is born: 

From the dcar one's speech high joys are horn 
From gentle kindliness is virtnons rction born 
And everything from wealth is horu. (7.) 


The following is euggestive 
Tre Senses АХ RyariTy 
Ву the tongue men know sweet flavours ; by the nose 
They smell and know all божеге ; by discerning eyes 
They sce, what is ornaimental ; by thoughtful search 
Of many combined the\real ів thought out. (78.) 


"Tug HEART Knows 1тв отк BITTERN® Ss.” 


The tronble from toddy the drunkard knows; 
The trouble from water among birds the sea-gull knows; 
The trouble from poverty the master, of many wives knows: 
The tr6uble of congealment knows the thief. (97.) i 
NATURE. 
Though fonlness light upon the pearl, its worth's tho same; 
Anoint it, yet will rust проп the iron spread ; ; 
In fetters bind the BASE, and give him light of fore, 
Ho still will show his nature's stain. (100.) 
` Not to sever from the excellent and wise is an education ; 
To live with those who cherish us not is a sore; | 
The word uttered by friends is as Me tonefai luto; 
The house without & courteous house-wife ia as a waste.” (101. 
So in Naladi 261. ч 


Worps. 


' Sweet words make men yonr own. Harsh words 
Unpleasing cause men's hearts to harshly blame. 
A gentle word 


Brings gracious thonghts to human hearts. By this 
The heaven that passes not is раі.” (106.) 


(To be continued.) 


NOTES AND COMMENTS. 


Tue Philanthropic Miss Manning, Hony. Secretary of 
the National Indian Association intends to make a short 
stay in India from next Deccmber to the end of February. 
The committee hope that the visit may help to stimulate 
the Branches of the Associntion, encourage education for 
girls, and in general tend to promote friendly relations. 

„*+ 

Мв. V. Arvest spiny Pirai, Dubash of Messrs, Best and 
Co., has done a preat public service by publishing the short 
Pamphlet on the Plague in all the Vérnaculars and distri- 
buting them gratis. This is highly commenduble, and his 
example is worth imitating by all our patriotic nnd well- 
to-do citizens and nobles who really wish to benefit our 
ignorant fellow countrymen. The amount of ignorance 
that prevails among them is simply incredible. 

"^ 

"Тик last number of fhe * Theosophist’ contains the lirst 
instalment of translation of Vijnana Bikshu's counmnentary 
on the Vedanta Sutras, from the able pen of Mr. Srish 
Chander Basu, м. л. ‘The publication of this translation 
will also prove how untenable some of Sankara’s positions 
are. 

"n 

кове Wilson also observes in page 81 Vol. I of his 
works as follows. “The principal places at which yorship 
is addressed to Vishnu include Srirangam and Venkatadri 
or Tripati. The traditions of the latter acknowledge that 
it was a Saiva shrine iu the time of Ramannja, who res 
covered it for the Vishnavas.” The Friday „лде and 
pyjah and the Vilearchana in the month of Kirthika are 
also remnents of the old practice. 
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We are glad-to learn that the Reverend Dr. Pope is 
actually passing his first proof sheet of our beloved 
‘Throvachakam’ through the Press. Will our Tamil 
nobles and Madathipathies respond to his call at least now P 

oe 

Tue ensuing Theogophic convention between the 28th 
and 30th December next promises to be & most interesting 
one. All the leading lights of the Theosophical society are 
expected to be present. The subject chosen by Mrs. Besent 
for her four morning lectures is “ Evolntion of life and 
form” in its foarfold division cf. 


(1) Ancient and modern science. 
(2) The function of the Gods. 
(3) The evolation of life, 

(4) The evolution of form. —~ 


+ 
+ + 


Тнк truth is as Dr. Fairbairn himself seems to perceive 

it, Christianity makes so mach less progress now than in 
the olden days, in India, and this is mostly due to the 
attitude and character of the Government chsplains and 
missionaries who now come out to India. Judged by the 
high religious ideal the Indians have of a man of God, 
the Christian “Padze’ seems too worldly in their eyes. 
They indulge in all sorts of sports and games and shooting 
&c., and this occupies a much greater portion of their time 
than the time actually spent in active preaching. And 
the want of sympathy between these and even their own 
congregation is one of the standing complaints against the 
modern missionaries. Many a respectableand highly placed 
Indian Christian Gentlemen have complained to us in the 
most bitter terms of the marked race distinctions made by 
their spiritual guides between their European and India 
congregation. The Christian preacher may talk as loudly 
as possible about the Father-hood of God, and the equality 
of all his children before His eyes, but when it comes to 
putting the precepts into practice, even us regards their 
own Ohristian brethren, tne pill is too bitter for them to 
swallow. The European Missionary thinks it a great con- 
descension $о invite an Indian Christian to bis table in 
private, but he has not the courage to do so, when he bas 
also invited others of his own race to his table. It would 
be worth as much as hia place if the native catechiat would 
dispense with his low salaam. “ Salaamiah," and presume 
to shake hands with his superior. Even the American, 
while he bates all kind of snobbery in his own country 
becomes the veriest snob after be sets his foot in Indian 
soil and this when displayed in a teacher of (той embitters 
them much more to their Indian congregation. Of course 
our observations must not be taken to be universal nor 
applying to all as we know of many noble exceptions. 
But the generality of people, as the world goes, judge of 
things more by particular instances than otherwise: and 
how are we to blame them. 


Fov& of the eight Articles which appear in the current 
number of the Madras Review will be interesting to ‘our 
readers. By ‘Ancient Indian Literature," an Indian 
Lady only understands. ‘Ancieft Sanscrit Literature,’ 
which lafter title would bave been more appropriate and 
less misleading ; and it contains an admirable review and 
follows the views of such great oriental scholars as °Cole- 
brooke. Wilson and Weber, Max Maller and as such 
contains nothing new init. And this short para is the 
all that appears abont the Tamil-land, and embodies the 
old view which we tried to explode in our last number. 
Says she. 


“ The subject of the second great epic is the invasion of Ceylon 
by Rama, king of Oudh. The existence of Rama has beea ques- 
tioned by many ; but hia name appears ав а king of Ondh in the 
most anthentic of Hindu genealogies, and the date of 2000 В. С. is 
generally given him. ‘The allegory in the Ramayana can be histo- 
rically applied to the spread of Aryan Civilization towards the 
South, especially Ceylon ; and Profeasor. Weber applies it вв follows. 
Bita refers to the field furrow and therefore may represent Aryan 
husbandry protected by Rama, against the attacks of the plunder- 
ing aborigines, the Rakehasas, while the native aborigines, who 
were friendly to aryan civilization were called monkeys. Probably 
the civilized inhabitants in Southern India and C «lon found by 
Rama were the descendants of Turanian or Cushite Ta vaders; but 
not much is known about them. The Aryan ee founded in 
the South by Rama, may have led to the gradual aiulgamation of 
the Northern and Southern Races." 


* 
^s 

Tue wonder is why our own people living amongst 
ourselves, should take the cue altogether from the often 
imperfect and onesided observations of scholars* of в by- 
gone age, instead of trying to etudy the institutions and 
things directly, and form their own conclusions. 

Ф 
БИ" 

Мв. KANAKASABHAI PILLAI continues his lang article of 
“The Tamils Eightneen Hundred Yeards ago,” and the 
present comtribution is wholly devoted to the story of 
Kovilan and Kanveki as contained in the aneient elassio 
Silapadikaram, mach older by far than the classic poems 
in Senacrit, except perhaps the Mahabharat and Ramayana 
and the story is most charmingly and pathetically told. 

-e's 

Тнк article on * Tirupathi Temple’ contains no mention 
of the well-accredited tradition, which finds place even in 
the District Manual of North Arcot besides the distinct 
account in the Skanda and other puranas and in many gn 
old Tamil poem,.that the Temple was originally a Temple 
of God Subramanya; and which tradition is well 
crystallized in sach names, as Venkata Subban, Venkata 
Snbramanyan, Thirumalai Swamy. 


Mr. C. V SwawtmaTHIEB, of the Vireka Chintamani 
fame contributes an article on his favourite topic, “ the 
encouragement of Vernaculars." And from the mass of 
opinicas end incidents he quotes it is evident that the 
true cause of the decadence of Vernacular education in 
this presidency is the stopping and cutting of all material 
encouragement for the study of the Vernsaculars, follow. 
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ing as it did the abclition of purely Vernacular Schools ~ 
and Vernacular tests for preferment to Government 
Office, an opinion whch we bave been holding to from the 
very beginning and against the very opinion of tbe Madras 
Masi. We bave also supported the scheme of Oriental side, 
but not as a complete pana£ea, but only as the least expen- 
sive aud practical beginning that can be made in the direc- 
tion. We should indeed be glad if the present Learned 
Head of the Education Department would reverse his pre- 
decessor's policy and rehabilitate the purely indigenous 
Vernacular Schools and reintroduce the purely Vernacular 
Test. There are still surviving in many a Mofussil Cnt- 
chery and in many a Mofussil Court, many a clerk and 

many & pleuder earning decent salaries, and incomes, who 
know not a single word of English. Is the qualifyihg by 
& pleader for his profession an impossibility in the Verna- 

| enlare, when by statate every act of the legislature bas to 
be transluted into every one of the Vernacular. And 
here was a gentleman who came to occupy the post of at 
District Judge and who originally wrote his Judgments in 
the Vernacuiars. Shall such things be in the future or 
shall pot be? Unless the Government moves in this di- 
rection, of course the thing must be impossible. 


oe 
De. Fairbairn, Principal of Mansfield College, Oxford 
who is shortly coming out to India as Haskell Lecturer, 
made the following interesting observations, at an enter- 
" tainment provided by his friends :—Dr. Fairbairn in the 
course of bis speech in reply, said that there was а time 
when he would have faced this visit to India perhaps, with 
no more courage than it was faced to-day, but with more 
pleasure. It could have been faced with a fecling tha, 
was not wedaed to responsibility in the same measure, and 
also with the feeling that visitors would come, and that 
profit would have been gained past oue's own expecting. 
It was a different thing going with duty to do from going 
with simply pleasure to enjoy. lt was the old tule of one's 
first interest in comparative religion. The old eternal 
problem of “ What is God ?” “ Whence come faith in 
Him?" “Why do I believe in Him?" haunted him in 
old days in waking and in sleeping. Many a long hour 
was spent in trying to find reasons for faith that was hard 
to stand, but while long search found frail reason, often 
there rose at one moment a wondrous vision of man inall 
the generations, and in г] his religion, building his altar 
formulating his belief, seeking after God, that haply he 
might &nd Him. And that gave such a new sense of mea- 
| ning to the old word “God" and tothe old word “religion,” 
that there grew a nobler insniration, which bad come 
back to him during this past month. Religion, in a sense, 
was but an incident in the life of their people. They loved 
to explore; they loved commerce and conquest. They 
loved literature; they had many loves, and religion was 
bat one. The Hindu people dwelt in their own Jand, a 


mixed multitude, bat their supreme consideration wüa 
religion. It filled them it possessed them in a way which 
our own could not be said to possess „пя, and to take the 
religion that was, as he said, an incident in their English 
life to them seemed about as venturons an enterprise as 
could well be banded over to mortalman. They sbould, 
too, fell how very necessary it was that they shod under- 
stand the Hindu, and that the Hindu should anderstand 
them. It was not a very great thing fora man to bea 
student of comparative religion in Bngland, and to inter- 
pret in England the Hindu mind. They would never sus- 
pect anyone of trying to make Hindu of them, and they 
would therefore make the necessary deductions from his 
presentation of the faith of that land. When they went 
to such a people аз the Hindus, and had to speak to them, 
they were not simply stndents of comparative religion. 
They were to talk to the inmost feelings and convictions 
of their minds to a race whose convictions were not theirs. 
Then consider what they needed. They had two great 
representatives of the Christian religion. They had the 
representatives of the English power—the Civil servant 
and the soldier. It was very difficult for the religion of 
peace to be carried out by a people of dominion. (Hear, 
hear.) It was а very difficult thing forthe people who 
were ruled to receive the religion of the rulers ав а religion 
of peace, of simplicity, of humility. (Hear, hear.) They 
regarded that religion as bound up with the Empire—its 
armies apd its magistrates—and Christianity would have 
afar better chance in India if it had gome in its own 
right to speak in its own name, in absolnte dissociation 
from the Imperial power. (Applause.) Look, then, at 
the limitations which surrounded tke missionery who 
presented the otber power. He could not get at the people, 
and the people could in hardly any sense get at him. 
They talked of Hiduism as if it were a unit; it wasan 
infioite multitude. It was a great social system, and that 
social system bound it all together and displayed the only 
unity it had. The caste was ə marvellous thing. It had 
stood through centuries. Alexander and his Grees saw 
it; Islam and his conquerers saw ‘it, Portagnese and 
French saw it, and the Englishman found it to-day as 
strong as ever. Conld they set a harder task than to 
break throught it ? All change in India, as elsewhere, 
must come through the mind, and however slow the 
change might be, it was still a change to be worked from 
the mind outward, and not simply from circumstances in- 
ward. There was nothing England needed so much to 
know asthe people she governed, (Hear, hear.) They 
would never know the Indian problem until they knew 
the Indian mind, and therefore interpret India to Eng- 
land wasevena greater necessity than to interpret Eng- 
land to India. They needed to know something of the 
immust life and heart of the peopie _~fore they were able 
to know how to rule them.” 
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TRANSLATIONS. 


THE VEDA'NTA-S'UTRAS WITH S'RI'KANTHA 
BHA'SHYA. 


(Continued from page 127. 


Adh!karana. 9. 

Having thus ineidentally shewn what sort of a 
person is qualified for Brabmavidyé, the Sütrakàre 
now proceeds with the main subject. 

Because of trembling. (I. ili, 40.) 


In the Katba-Vallis, in the section treating of the 
thumb-sized Purusha, it is said as follows 


“Whatever there is, the whole world, when gone 

forth (from the Brahman) trembles in the breath ; (it 

A) a great terror, the thunderbolt uplifted; those 
who know it become immortal.’* 


Неге a doubt arises as to whether thd cause of 
trembling is the Paramesvara or some other being. 


(*) Of cit. 6—2, 


(Pirvpakeha) :—Here the s'ruti speaks of the trem- 
bling of the whole universe by fear caused by the 
entity denoted by the word “ breath". It is not right 
to say that the Parames'vara, who is so sweet-natured 
as to afford refuge to the whole universe and who ів 
supremely gracious, is the cause of the rembling of 
the whole universe. Therefore, as the werd ‘ thund- 
erbolt’ occurs here, it is the thunderbolt that is the 
cause of the trembling. Or, it isthe vital air which 
is the cause of the trembling, because the word 
‘breath’ occurs here. ‘Since the vital air causes the 
motion of the body, this. whole world which is the 
body as it were moves on account of the vital air. 
Then we can explain the passage * Whatever there is, 
the whole worid, when gone forth (from the Brahman), 
trembles in thebreath." Then, we can also explain the 
statement that “it ів а great terror, the thunderbolt 
uplifted,” inasmuch (ав, like lightning, cloud and 
rain, the thunderbolt which is the source of great 
terror is produced by action of the air itself. It is 
also possible to attain inmortality by a knowledge of 
the air, as the following s'ruti says 

“ Air is everything itself, and air is all things 
together; he who knows this conquers death,’”* 

* Bri. up. 5—3—2. 
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(Siddhiánta) :—48 against the foregoing, we say 
that Parames’vara himself is the cause of the trembl- 
ing. Itis possible that, as the Ruler, Parames'vara 
is thercause of the trembling of the whole universe; 
and by the fear of His'command all of Ч abstain 
from prohibited actions'and engage in the prescribed 
dotits ; and it is by the fear of His command hat 
Vayu and others perform their respective duties, as 
may be learned from such passages as the 
following :— 

“ By fear of Him, Vayu (the wiad) blows."* 


Though gracious in appearance, Parames'vara be- 
comes awful as the Ruler (of all). Hence the sruti : 


* Hence the King’s face has to be awful !t 


Wherefore as the Master, l's'vara Himself is the 
cause of the trembling of the whole universe. 


Adhikarana. 10. 


This Adhiltarana proceeds to shew that the Para- 
mes'vara, who has been mentioned as the object to 
be worshipped in the Dahara and so on, is the Being 
to be reached (by the liberated) 


The Light (is Pbrabrahman) because wo find (it so). (1.11.41). 


The passage which forms the subject of discussion 
here occurs in the Chhéndogya-Upanishad 


* That serene being, arising from this body, appears 
M : 
in its own form, as soon as it has approached the 
highest light. He is the highest person '(Uttama— 
purugha).”” 


Here,a doubt arises as to whether the highest 
light sajd to be reached by the liberated is Parames'- 
vara, or Narayana the Embodied. 


(Piirvapaksha) :—It beidg found that the highest 
light to be reached by the liberated is spoken of as 
the highest persón, the Uttama Purusha, and the 
designation “ Uttama Purusho' being ш specific desig- 
nation of Narayana, Narayana is the highest light to 
which the epithet Uttwma-Purusha is here applied. 


(Siddhánta) :—As against the foregbing, we hold as 
follows: The highest light, here said to be reached 
by the liberated, is the Supreme ‘Brahman called 
Paramas’iva, it being found that, those alone do not 
return who have reached Him. How can it be'right 


* Tait: ug 2—8. 
+ Taitt. Bra. 3—8—23 


that those who reach any other being than the Para- 
brahman have no return? Though specificially 
applied to Náráyana, the epithet Purushottama ia 
used to denote Brakinam, who is above ull Purushas, 
—all Jivas. In the ritual of Brahmamedha, the 
word Purushottama is used as ẹ synonym for Para- 
brahman who has to be reached. Wherefore the 
bighest light here refers to Parabrhman Himself. 


Adhlikarana 11. 


A'kas'a (refers to Paramos'vara), becasue of the mention 
of His being a distinct being, and во on. (I. ii. 42.) 
The passage which forms the subject of discussion 
here occurs in the Chhándogya—Upanishads and 
reads as follows: 


* He who is called A'kàs'a is the creator of name 
and form. ‘That within which these are contnined is 
Branman, the Immortal. He is A'tman."* 


Here в doubt arises as to whether the “ A'káe'a" 


spoken of as the creator of name and form is Para- 
mes'vara, or the Ether, or Jiva. 


(Piirvapaksha):—Here  ''A'kás'a," refers to the 
Ether, since, by affording space for all beings to ex- 
ist in, the Ether can be said to be the creator of 
name and form. Or, it may refer to Jiva, inasmuch as 
Jiva is declared to have some connection with the 
manifesting of name and form, in the following pas- 
sage: 

“Inthe form of this jive, I will enter and make 
name and form manifest" t 


As against the foregoing, we hold as follows:— 
Here, by the word, © Akás'a," it is the Parames’vara 
who is declared as the creator.of name and form, be- 
cause of the mention of immortality and other attri- 
butes of His. Indeed neither of jiva nor of the ether 
can immortality and the like be predicated. Where- 
fore, “ Akàs'a" refers to Parames’vara Himself. 


(Objection):—Because of the unity declared in the 
passage “ That thou art," Parames'vara is nota being 
distinct from the Pratyagátman. 


In answer, the Siitrakara says: 


(Because of His being declared) as distinct in alebp 
and death ‘I. ill. 43) 


Parames'vara is a being distinct from jiva, because 
as conscious during sleep and death, Heis declared 


* Op-Cit 8—14—1. 
+ Chhà 6-3-2, 
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to Ye distinct from jiva who, in those states, ia devoid 
of all consciousness, both subjective and objective, in 
tbe followiog passages : 

“Embraced by the intelligent "A'tman, (the jiva) 


knows nothing that is without, nothing that is with- 
in” * 


“ Mounted by the intelligent A’tman, the jiva mos, 


ves along groaning ” t 


It is He who is here spoken of as akas’a, 
And because of the words such as 
“Master.” (I fii 44.) 

From the words sach as “master” applied to the 
Intelligent embracing the Jivizit may be seen that He 
is distinct from jhe jiva. For, in the sequel, the 
scripture has the following : 


, 


* He is the ruler of all, the lord of all, the king of 
all. He does not become greater by good works, nor 
smaller by evil works. He is the lord of all, the 
King of all beings, the protector of all things.” $ 


From such passages as the following : 


“ Bow to the Lord of Cattle, to the Lord of trees,’’§ 
itis clear that the Parames’vara is the Lord of the 
world; and nowhere do we find it said that jivais 
the Lord of the universe. Wherefore, the being here 
spoken of as ёкёз'а is the Parames'vara, distinct from 


jiva. б 
dá End of the Third Райа. 


Fourth Péda. 


Adhikarana. 1 


In the preceding P&da were discussed such passa- 
ges as contained clear Фра vague indications of Brah- 
man. This Pada proceeds to discuss certain passages 
which contain vague indications of Brahman. 


И (you hold that) with some the inferential (is meañt), (we say) 
no, because of reference to that which is included in 
the figure ; and во the srnti says. (I. iv.1). 


The passage which forms the subject of discussion 
here is read by a school] of the Kathas as follows: 


* Beyond tbe senses (indriyas) there aro the objects 
\arthas) ; beyond the objects ther ithe mind 
(manas) ; beyond the mind there is the intellect 

* Bri. Up. 6-3-21. 

+ Ibid. 6-3-35. 

*Bri. Up. 6-4-22, 

fTaittiriya--Samhità 4-5-2 


(Buddhi) ; the Great (Mahat) Atman is beyond 
the inlellect. 


* Beyond the Great, there is the Avyakta ; beyond 
the Avyakta there is Purusha, the supreme ; 
beyond Purasha here is nothing; this is the 
limit, the supreme Goal,” * 


Here a doubt arises as to whether that which is spo- 
ken of as Avyakta beyond the Mabat is the Pradhéna 
of Kapila, or the body. 


(Purvapaksha):—It is the Pradhána.— How ?—For, 
Mahat, Avyakta, and Purusha are only known to us 
as treated of in the Sinkhya system of philosophy. . 
As these are referred to hete in the s'ruti, there is no 
occasion whatever to treat of the body. Therefore 
itis the Pradhina of the Sánkhyas thatis here 
spoken of. 


Siddhinta maintains that the body is here spoken 

of; for in a preceding passage,—namely. 

“Know A'tman to be sitting in the, chariot, the 
body to be the chariot, the intellect (buddhi) 
the charioteer, and the mind (manas) the 
reins, 


"The senses (indriyas) they call the horses, the „ 
objects of the senses their roads,”+ 


A'tman, the body, etc., which are the means of 
upásanà (worship), are represented as the chariot, 
and the driver in the chariot, with a view to show 
that they are to be brought under control ; and it 
is the body included in this figurative “representa- 
tion, still remaining unnoticed (after all else has 
been noticed),—that is referred to by the word 
Avyakta. Indeed in the verse quoted above,—begin- 
ning with “ beyond the senses there are the ovjects,” 
and ending with “this is the goal, the highest road,” — 
one thing is spoken of as superior to another with a 
view to show that each should be brought in subjec- 
tion to the one that follows. This the sr'nti declares 
in the sequel ae follows: 


“A wise man should restrain speech in manas; he 
Should restrain that (manas) in the A'tman which 
is knowledge; he should restrain the knowledge 
in A'tman, the Mahat ; he should restrain that 
(mahat) in A’tman, the tranquil.” t 

Therefore Avyakia here refers to the body. 

* Katha-Upa. 3-10, 11. 


* тыа. 3,3, 4. 
* Ibid 3—13. 
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(Objection) :—By Avyakta, everybody understands 
P-adhána. How can it refer here to the body ? 


In answer, the sütrakára says : 


The subtle, verily, (is the hody) because of the canability 
for it. а 9. 2) 

* The subtle" means avyakta or unmanifested.— 
Being capable of manifesting itself as the body, 
the unmanifested or subtile form of the body, it 
may be rightly held, is spoken of as “ avyakts,” 

The sutrakéra adduces another reason. 


As subject to Him, everything serves its purpose. (I. iv. 3). 

A‘uman, the body, and all, serve their purpose, i.e, 
conduce to the fulfilment of worship, when subjected 
to Parames'vara.  Parames'vara, the Inner Ruler, 
impels all inclading A’tman. Ав such, as thus forming 
an accessory of worship, He is spoken of as the finality 
of the principles to be brought under control ; and as 
the Being to be ultimately reached, He is spoken of as 
* the supreme Goal.” Therefore A’vyakta here means 
the body itself. 


Because of the absence of al] mention that it has to be 
known. (I. Iv. 4). 

If the Pradhàna of the Sánkhyas be here referred 
to by the word (“ avyakta," then It would have been 
mentioned as a thing worth knowing ; and there is 
nothing of the sort. Hence no reference to Kapila's 
Avyakta. 


Now the Sátrakára proceeds to refute the objection 
that there is a mention made of the Pradhana аз 
worth knowing : 


If (you arge that the sruti) speaks of (it as such) 
(we say) no; for, by context, it is the 
Intelligent (I iv 6) 

Objection :—The Pradhana, too, is spoken of as 
a thing worth knowing in а subsequent passage, 
which reads as follows: 

“Having perceived that which is without sound, 
without touch, without form, without decay, without 
taste, eternal without end, beyond the Mahat, and 
unchangeable, one is freed from the jaws of death."* 


Answer :—No, for, it isthe Prajra or the Intelli- 
gent that forms the subject of discourse, as may be 
seen from the following : 

“One should restrain speech in the mind" ete. 

* Katha-up. 3-5. 

+ Гоа. 3-15. 


Hence the “ Avyakta” refers to the body. 


The Sütrakárs ssys that there is no occasion to 
speak of the Pradhana : 


And of three alone is this exposition and this 
question (1 iv 6) 

In this section, the question and the exposition are 
eoncerned with three things alone as worth knowing 
namely, the being to be worshipped, the worship, 
and the worshipper, not with the Pradhana, 
Their exposition is contained in the section beginning 
with the following passage : 


“The wise who, by means of meditation on ms 
A'tman, recognises the Ancient who is difficult to 
be seen, who has entered into the dark, who is 
hidden in the cave, who dwells in the abyss— 


as God, he indeed leaves joy and sorrow far 
behind."* 


The question is contained in the following passages : 

“There is that doubt, when aman is dead,—some 
saying, he is; others, he isnot. This I should 
like to know, tanght by thee ; this is the third of 
my boons.” t 


“That which thou seest beyond Dharma, and 
beyond A'dharms, neither cause nor effect, neither 
past nor future, tell me that." 


Wherefore, “avyakta” is the body, not the 
Pradhéna, as it isa thing with which the present 
section is not concerned. 


Moreover, there is yet another thing pointing to this 
conclusion, аз the Sütrakára says: 


And like the Mahat (I. iv. 7). 
Just as, on account of the word “ A'tman" in the 
passage “beyond Buddhi is Mahat, the A’tman,” 
“mahat” cannot refer to the mahat technically so- 


called, sc too, it may be concluded here that the word 
** Avyakta" cannot mean tbe Pradhána. 


Adhikarana.—2. 


(Objection) :—Granted that there is no occasion here 
to speak of the Pradhàna, as the present section із 
not concerned with it. Elsewhere the Pradhana itself 
is spoken -of as the cause. 

In answer, the sütrakára proceeds with this adhi- 
karana : 


* Ibid, 2-12. 
+ Ibid. 1-20. 
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Purwant of o tintinguidhing merk, unlike “ лама.” (I. iv. 0. 

Tho passage which forms the subject of discassion 

here ocours iu the $'vetüs'vatara-U penighad : 

* There ќа ong unborn being’ (female), red, white and 
black, uniform, but producing manifold off- 
spiring. Therewis one unborn being (male) who 
loves her and ties hy ber; there is another unborn 
being who leaves ber, having enjoyed all plea- 
sures. ”* 


Here a doubt arises as to whether the Prakriti which 
is spoken of as the cause of the whole universe and 
therefore as devoid of birth, is the one which tbe 
S&nkyas bave assumed, or the Supreme Prakriti (of 
the Parames'vara). = 


(Pürvapaksha) :—1t is bot right to say that it is the 
Prakriti assumed by the Sankyas ; for, it is declared 
to be ‘ unborn,’ devoid of birth, to be the cause of 
all сгепхогев ; and we also find л reference to the three 
gunas indicated by the three colours, “ red, white und 
black.” We cannot hold that anything else can be 
of this nature. 

(Siddhdnta) :—16 is nct the Prakriti technically s0- 
called that is here declared to be the cause. Indeed, 
by the mere mention of absence of birth, we cannot 
understand that that (Prakriti) alone is meant ; for 
there is no differentiating mark in the sectiou, unlike 
the case of “Chamasa” in the passage “A vessel 


(chamasa) with aperture downwards" f which 
is followed by snother sentence,—namely, “ this 
(chamasa) is the head” ;—which indicates what 


particular kind of vessel is meant. For a word 
understood in its (generic) etymological sense to 
convey au idea of a particular thing requires some 
other word supplying £ difierentiating mark. There- 
fore it is not the Prakriti technically so called that is 
here meant. 


The Sütrak&ra proceeds to show what that Prakriti 
is which is distinct from the one technically so called: 
Accordingly, indeed. some read by commencing with 
Light. (I. iv. 9). 

“ The Light" means Parames'vara. ‘This ‘ unborn’ 
Prakriti is rooted in the Parames’vara as tlie cause. 
Accordingly, some, namely the Taittiriyas, real the 
verse treuting of the nature of the Prakriti, so as to 
declare that which is rooted in thy Parames'vara 
as its cause. Having started with a description of 


* Bvetasvatara-Up. 4—5. 
f Hribadar-Up. 42. 
38 


Parames'vara in the words < subtler than the subtle, 
greater than the creat,” the upnoishad speaks of the 
origin of the universe fr..m Parames'vara in the words 
“ From him emnnate the seven ptánas," und so on ; and 
it is whil thus describigg the universe as made up of 
him, that they read the vers® (quoted above) begin- 
ning with *' There is one unborn being.” Because of 
this reference to him, it may be concluded that this 
unborn (Prakriti) ів the one rooted in Parames'vara. 
Hence the untenability of the contention that the 
Prakriti technically so called is meant here. 


(Objection) :—As caused by the Parames’vara, this 
Parakriti is declared to be an effect. How can sûch a 
thing.be also described as unborn ? 

In answer, the Stitrakara says : 

And because of the construction being taught there is no 
incongruity, as in the case of ‘honey.’ (I. iv. 10). 

“Construction” means creation or emanation.— 
There is no incongruity whatever in the divine 
Prakriti being described both as unborn and as the 
effect caused by Parames’ vara because of the creation 
tanght in the following passage: 


“That from which the maker (M&yin) sends forth 
all this—the sacred verses, the offerings, the sacrifices, 
the penances, the past, the future, and alf that the 
Vedas declare—in that the other is bound up through 
that Maya. Know then Prakriti is Maya, and the 
great Lord the Mayin.”* 


To explain: During the time of Pralaya, even the 
Mayé whith is insentient (achit), though devoid of 
name and form, yet exists in a subtle form*as the body 
of the Mahes'vara, and it may therefore be described 
as unborn; and it is the effect caused Parames'vara, 
because it is invested with name and form at the 
time of creation. For instance, at the time of creation, 
A'dityasis tbe ‘ honey,’ asthe repository of the essence 
which the Vasus and other gods live upon; he is, 
however, not an effect, inasmuch аз he exists in such 
a very subtle from that he cannot be designated by 
any such word as ‘honey,’ as declared in the following 
passages in the Modhuvidyá 


“The sun igiudeed the honey of the Devas.” t 


“ When from thence he has risen upwards, be 


neither rises nor sets. He is alone, standing the 
centre.” tł 


®s've. Up. 4-9, 10. 
t Chha. Cp. 3-1. 
t Ibid. 3-11. 
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Accordingly there is no incongriuty whatever iu 
the Divine Prakriti being described both ns unborn 
and as caused by Parames’vara. Wherefore the 
‘unborn’ ів not the Prakriti technically so called (by 
the Saokhyas). 


Ааһікагапа – 3. 

(Uvjectton):—Elsewhere, again, the twenty-five 
principles (tattvas), established by the science (of 
Saukhya), are spoken of in the Sruti. 

To prevent this “supposition, the Sûtrakâra intro- 
duces a fresh Adhikarana: 

No, despite the mention of the number; because of (their) 
being distinct and c? ezcess.(T. iv. 11). 

The following passage formsthe subjectof discussion 
here : 

" Him in whom the five five-beings are established 
ss well as the ákása, do I think to be A’tman; know- 
ing the immortal Brahman, I am the immortal.”* 


Here a doubt arises as to whether the things 
referred to as the “five five-beings” denote the Tattvas 
of the Sánkhya system, or those spoken of in the 
зга. 

(Pirvapaksha):—The number twenty-five being 
prominent in the Sankhya system, and that number 
being mentioned here, the “ five five—beings" 
undoubtedly refer to tativas of the S&nkhya system, 
and to none else. 

As against the foregoing we hold as follows 
Despite the mention of the number twenty-five— 
obtained by multiplying five by five,—the technically 
so called tattvas are not meant here. Weare given to 
understand that the things mentioned here are rooted 
inthe Parames’vara who is referred to by the words 
* Himin whom." As such, they are distinct frora the 
tattvas (of the Sáukhya system) ; and there is a 
mention of teo many tattvas, owing to the separate 
mention of ikasa. ‘ Mention of too many tuttvas’ means 
that the tattvas (here mentioned) are more than twenty 
five in number. Wherefore it does not follow that 
the twenty-five tattvas are here referred to, Neither 
can it be held that there is here any reference to the 
number twenty-five. The compound “ five-beings"— 
pancha-jana—is a sanjni or specific designation, 
meaning that there are some beings (euch of whom 
is) known as a pancha-jana ; aud tive such beings are 
are here referred to, just as thero are seven saptarshis. 


~ * Bri. Up. 6-4-17 


Wherefore there is no room for the supposition taat 
the tattvas of the Sankhya system are here mentioned, 
What, then, are they ? The sütrakàra says: 


Prana and others, from the remaining portion of the 
section, (I. 1v. 12). 


The ' pancha-janas" refer to the five indriyas 
(including prana) as may be seen from what follows : 

* Those who know the life (prana) of life, the eye of 
the eye, the ear of the ear, the foodf the food, the 
mind of the mind,"* etc. 

From this also it follows that the tattvas of the 
Sankhya system are not meant here. 

Again an explanation is given as follows : 

By ‘light,’ accrding to some, in the absence of ‘food.’ (T. iv. 13). 

‘Some’ refers tothe Kánvas. In spite of the absence 
of the words ‘the food of the food" (in the Kanva 
recension), we may still understand that the five 
pancha-janas" refer to the indriyas, because of the 
word ‘light’ occurring in the opening passage which 
reads as follows: 

** Him the gods worsbip as the Jight of lights." 

Having thus said that the Brahmas is the light of 
lights, the illuminator of the illuminators, the s'ruti 
then speaks of the five “pancha-janas.” By this we 
are given to understand that those lights refer 
to the five indriyas. 

And because of the mention, as the cause in akasa etc., 
of what is specifically declared (1. iv. 14) 

All such Vedantic passages as “the non-existent, 
verily, this at first was; " } and “This verily was then 
undifferentiated,"$ not declaring specifically of what 
nature the cause is which underlies such emanations as 
the àkása, we understand that the cause (referred to) 
is what is declared specifically in the passage “ Atman 
alone, verily, this at first was ;” || but not the Avyákrita 
or the Undifferentiated of the Sankhyas. So, too, we 
are to understand that the five indriyas specifically 
declared in other passages are here meant, but not 
the tattvas of the Sankhyas. 

The Sütrakàra proceeds to show why the tattvas 
of the Sankbya cannot be meant here 


A. MaB'ADEVA S'A'STRI, B. A. 
(To be Continued.) 


* Bri, Up. 6-4-18. (Màdliyandiun recension-) о. 


T 1bic. 6-4-16, 
$ Тиш. up. 2-2-7. 
§ Bri. up, 3-4-7, 


|| Aitarey Upanishad 1-1. 
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SIVAGNANA SIDDHIAR 
or 
ARUL NANDI SIVA CHARIAR. 


(Continued from page 106) 
PANCHARATRI’S STATEMENT. 


Note.— [It may be distinctly understood that we do not want to 
open any sectarian “controversy on the subject matter of this 
chapter. We would fain have omitted it altoggther but it would 
spoil the completeness of the work under translation. "Thiechapter 
closes the Purapaksha, and God willing, we would enter ор the 
colossal work, composing the Supaksham of Siddhinr.] 

1. Mayan (Vishnu) who is the Beginning, the 
Formless, the Indivisible, the omnipresent and the 
Wisdom-Light, took a form of his own free will, and 
from out of his just grace, slept in the midst ofthe 
vast ocean and gave out the Pancharatra Agamas ; so 
begins the Pancharatri his statement. 


2. Producing Brahma from his navel and creating 
the worlds through him, and creating Hara to destroy 
these worlds and becoming Himself the Protector for 
such worlds, He is thus the author of creation, destruc- 
tion and protection. 


3. The Pancharatri states further that his Lord 
out of His great mercy has incarnated in this world 
as the Fish, tht-Tortoise, the Boar, the Man-lion, and 
the Vamaua, Parasurama, Rama and Balarama and 
Krishna and will incarnate still as Kalki and He is the 
God of Gods also. 


4. OurLord had borne the seven seas in his pill, 
(as the Fish) and the great mountain on his back (as 
the l'ortoise) and discovered the earth which became 
submerged, (as the Boar) and split the body of 
Hiranya (as the Lion), and measured tlie three worlds 
(as Vamana) and became the king of. kings (as the 
three Ramas) and had thus protected the earth by 
destroying the wiles of the Asuras. He will even 
become the Horse in future. 


When that elephant was caught between the 
teeth of the crocodile aud was unable to get home 
and cried out ‘O my tather, my Lord, Othe first 
cause,’ who else but our Lord whom we worship for 
our salvation, ran with rapid strides to his help and 
killed the tierce crocudile and gave Moksha to the 
elephant. 


б. Our Lord of Illusive Powers churned the ocean 
and distributed the ambrosia to the Devas, destroyed 


the evil doing Asuras and protected the worlds, and 
gave out the trae meaning of all the Shastras to his 
Bhaktas out of His grace, and thus became Supreme. 


7. Our"Mayan,is himself, the Maya, himself the 
Jiva, himself the produbt of Maya, himself the Maya 
that binds the mortals, and this Maya bandham can- 
nof vanish except by his aid. Fall of this conviction, 
if a man worships Mayan, his Maya will vanish and 
he will be taken into the Vaiguntam, by Mayan. 


His REFUTATION. 


1. Ifhe was the Beginning,this beginning will have 
anend. So the Vedas say he has neither beginning nor 
eud. Ifheis Light and- Wisdom, then he cannot 
unite with Maya (darkness). If his body is formed of 
indestructible Intelligence, then it cannot be formed 
of the Subda-Datu. 


2. That he possessed the elements of the human 


body (such as flesh, blood, &c) is evidenced from the 
episode of Sankara going and begging for sacrificial 
food. When Vishnu opened out his head, was it not 
his blood that flowed out and from loss of which he 
fainted and fell down. Our Lord raised him from his 
fit and he who slept on the waters walked behind 
Him. 


3. If Hari can assume form of his mere will, then 
why did be not make good his own head, on that day 
when he went to eat at the great sacrifice and lost his 
head by the fearful act of Virabhadra. At the eu- 
treaty of his devotees our Lord gave back Narayana 
his head. 


4. You said that Mal (Vishnu) gave out the 
Vedas and explained their meaning. Who but our 
Lord, taught the great truths from under the Banyan 
tree, when the whoie world lay confused through 
ignorance of the Vedas. He it was who is the real 
author of the Vedas. 


You said tbat Hari begot Ayan (Brahma). Не 
was not able to create the (fifth) head af Brahma 
nipped off by Rudra. And is it not therefore false to 
assert that this Brahina begot Rudra. Understand 
therefore without mistake that all are Siva’s acts. 


6. You assert that he is God and ivcarnated of his 
own will to protect the world, him who wns born like 
ordinary mortals from the wombs of a few individuals ! 
The Lotus-born Bralima unable to create, prayed to 
Hara, and the Lord of the Vedas burst forth from 
Brahma’s forehead and taught him the act of creation 
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7. A» Namyapa begot Brahma and Brahma crea; 
ted Narayana, so each is the cause of the other. The 
first canse of both i» the Lord who cleaved the body 
of the elephant-Asura, is asserted by the.Veda. As 
such indeed, Vishnu and Brahma became therged on 
either side of Hara. 


8. You seid that the world is destroyed by the 
FIAT of Hari. But he cannot stay his own destruction 
which comes at the end of time; and the Relics of 
Vishnu’s frequent deaths, are worn by Rudra. So 
too is destroyed the assertion that by the fiat of Hari 
every-thing is destroyed. The Destroying Siva, it is 
He, who also creates and developes the world. 


9, You stated that Mayan protected the three 
worlds. He, to cleave the body of Salandara of whom 
he was afraid, prayed to our Lord for the Discus, 
and on obtaining it he killed the Asuras and protected 
the world and this episode is well-known every where. 
As such Sankara it is, that protects. 


10. WheùMal assuming the form of a fish carried 
the seven seas in its gill and threatened the whole 
world with destraction, presuming that he was the 
Lord of Samharam, the Lord of the trident speared 
the fish and severing the gill and eyes, put them on the 
trident as an ornament. 


11. When Vishnu assüming the form of the tor- 
toise hore the mountain Mern as a supporting piece of 
Rock he became puffed with pride and asserted that 
he was the support of the whole world. And the 
devas kept silent without supporting or repudiating 
his claim. And Hara, looking on, broke the tortoise 
open and put on the shell as an ornament. 


12. 45 е Boar, he cleaved through the seven 
worlds and bore them on his tusk, and put himself 
forward as the only Adorable Light of the world. 
Then did the Lord who delights to dance in the 
Burial ground, tear ont the boar’s tusk, felling him 
down cryiuq. 

J3 When Hiranya asked if Vishnu was in that 
pillar and struck it with his foot, Vishnu ap- 
peared as the man-lion and catching him cleaved 
his body and assumed the God. Then did Hara 
appear вв the Saraba Bird and subdne the man-lion. 


14. Begging for alms, and obtaining the three foot 
of enrth, and taking the Heavens also, lie took a mean 
advantage and imprisoned the giver Maha Bali, Such 
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as he, cannot be the Lord. They are not the Бев» of 
men who injure their benefactor. 

35. You would make him as,the Lord of Maya, 
him who not knowing the illusive deer as a deceitful 
creature, Was caught in tho toils of the Rakshasa and 
thus lost his wife. Becoming bewildered (from the 
Joas of his wife), he went and killed the Rakshusa and 
to purge himself of the sin of killing, worshipped the 
divine Father (at Rameshwaram). 


16. Parasa Rama, a devotee of Parameshwara, con- 
quered all the race of kings, and for freedom from the 
consequent sins, he again performed austere penance 
and worshipped Parameswara. Bala Rama again stood 
in Yogic contemplation by meditating on Uma’s Lord 
adored by the whole world. 


17. When Maharishi Upamanyu bestowed his 
gracious look, on Vasudeva (Krishna) and touched his 
bead with his hand and made him a vassal of Para- 
meshwara, do you know that the said Vasudeva 
dedicated his body and soul and wealth to the service 
of his teacher and fel] down and worshipped him. 


18. You said that as a horse (Kalki) Vishnu will 
become incarnate in the future, If he does, we do not 
know what will befall him from our Isa. You have 
learnt what happened during the previous avatara. 
Nothing but tho glory of the Lord whose crown is 
adorned with kowrai (cassia) flowers did shine every- 
where. 

19. Simply because the elephart cried out “О First 
Cause,’ should God Vishnu be held therefore as such. 
When any one cries out “justice! justice! O king,” 
does the King himself run up to him. This act of the 
Lord of Protection is like that of the City Magistrate 
who renders justice. 


90. Besides, the elephant was a vassal of Vishuu, 
and if it called its master ‘Adimulam,’ the latter does 
not thereby become so. 
calls yon ‘my Lord,’ and hence you are not to compare 


yourself to your Lord Vishnu. 


For instance, your own slave 


J. M. NALLASWAMI PILLAI B.A., D. L 


(To be continued.) 
12. The Anveusann Parva of. Malinbarat gives the ful! account 
of Lord Kri: hnn'a initiation. 


19. Hoth derive their power from a Superior Power, which to 


all appearance is invisible and inserutuble and latent: but the 
moment the inferior power begins to misnse or abuse its authoriry, 
theu will the Power of the King and Master b brought into certain 
plar 
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110. О Satchithananda Siva, the undivided and 
indivisible chole extant in all! Grant Thou to me the 
blessing that I might nct, even for a moment, let go 
from my memory Thy All-Graciousneas: whether I 
remain uuder a cool-shaded grove of fragrant flowers ; 
Or whether I drink fresh water of a most refreshing 
kind or take a good bath in it; whether 1 be gifted 
to walk at pleasure in a court-vard which diffuses the 
most delightful flavour of sandal-wood as if occupied 
by the accomplished damsels of exquisite taste and 
beauty who wear it; whether I enjoy with pleasure 
the bright mooa-light ; whether I take sumpinous food 
consisting of all six tastes and sweet as nectar of the 
Bea.* or when, prior to sleep at night, | au engaged 
іп a joyous sport gaclanded with sweet sinclling 
flowers, wearing pleasant smelling Sandanem and 
chewing tk» compound of the areca aud eloves, of the 
betel pepper with chunam and Hime. 
О Universal Protector, do Thou vreceivo. me inte 

Thy care. 
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ep Notes to MER verse, 


111, O Blissof teeming Splendour, О The Supreme 
Intelligence, being the Indiscernible Sat thai hast filled 
wy heart! O fcr that day of my present life, when 
Thon wouldst make me be absorbed in the Peaceful 
Beatitude of Samarasa* Advaita Guana, neither one 
aor two; which L can experience indeed, i£ I be grent- 
ed the opportnuity of serving under the munist in the 
cool mountains of best shaded groves of fragraut 
flower-growtlis, and ої practising tne Siva Raja Yoga 
of Yama, Niyama &c., giveu in the Yoga sustra called 
mantramalika i e of purifying the body by taking 
the prescribed seat such аз kamalasana and by 
pressine with the folded legs and arousing the lunar 
orb in. the holy domain of kundalint$ and with the 
steadfast eyes, enjoying with great pleasure the 
delieions nectar prodnced thereby and the consequent 
bliss of sleepless eternity. 
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* Munis wre Rishis or ascetics 


t Vide Ashtanga Моа (зи ther umae) und: €. vi peo 61 and 
te Sita Raga Yoga under verse 62. 
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112. O Bliss of teeming Splendour, O Phe Supreme 
Intelligence, being the indiscernible Sat that hast filled 
my heart! Thou knowest that I ama helpless soul 
lamenting with tears like a boatman, losing signat of 
the ship of Sivagnána, and strugyling in a besotted 
state with fear of sea robbers the messengers of death; 
sunk in the deep ocean of this mundane life, seized 
by the shark of I-ness or Egotism, rolling with it in 
the waves of good and bad Karma and tremendously 
attacked by the storm of sexual Jove to the woman 
of blooming countenance ‘with beautiful coral lips; 
and the rapid streams of increasing desires continually 
flow into the Ocean life in which 1 thus struggle. 


O Benevolent Lord, do Thou render me the deed of 
mercy of enabling те to reach the blessed sea-shore of 
Siva-Sayuiya-Mukti* 
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113. О Bliss of teeming Splendour, О The Supreme 
ie eun being the indiscernible Sat that hast 
illed my heart ! 


Our life is but a sham. The crowd of persons 
would call fati v. mother, kind rd, wife and children 
are in ло manner hettor than thus шесі їп 
a market place. ‘his їз simple truth. Aud our happy 


liveog in richly ornamented hozses апа lofty palaces 
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and our physical constitatws is 1 othing but a wicked 
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Nevertheless, О Lord, why should my mind be test- 
less with sceptic and unsteady thoughts without de- 
termining itself ridden of 1-певв into the sole bound- 
lessness of Thy Grace, which is not limited by day 
and night and where alone does prevail the Eternal 
Beatitude, void of any unholy concerns of this life ? 
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114. О Bliss of teeming Splendour, О The Supre- 
me Intelligence, being the indiscernible Sat that hast 
filled my heart! Neither could I have the extre- 
mest Bliss of my Chittakas being absorbed in advaita 
union with Thee the Erer Bright Paramikas,* my 
mind being not yet tranquillized to the state of a 
steady *top and consequently, my ignorance having 
not yet dissipated. Nor have | exerted myself in the 
Highest San-marga -Sadhana Seiya, kiriya &c. Nor 
did І, without extravagant indulgence enrich myself 
spiritually by procuring the great wealth called the 
Үсуа + of restrainiug the prana that quite pervades 
all the six $ centres t of my body. 


(sae) 


But alas! I have had the imprudence of becoming 
a poor wretched soul to waste :vhat I had with no fur- 
ther caruings 
O God I eumiot kuow how I got this imporfectness 
К. SHUSMUGA MUrbALIAL 


(To be Continued), 


* Ct. verses. 95 und 100 and notes. P. Vide notes to verse IOR 
The saint is narrating the course of a devout soul in. the figure of 
apeech of тн ани: First. te Highest Goal of Sivadvaita- 
suivant; Next. the Guana Sadhana best conducive to the sume; 
Thirdly, the excellence of. the Yoga. Sadhana included in the 
Second. 

+ Тһе saint points out here hy иге that Yoo (їп Tamil 
cwtled seran. (Yorum whieh i8 colloquially used for vod 
fortune’ ur gol luck of a thriving individual in this world. of 
хаана) is ТИК REAL WEARI Ob à муу, Without Conti ерш өн 
аш! bhakti on. account of. God ну Wealth and fercune in 
this sidhani world Le -unply thrown productive of eil 
CUNN H ees, 
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THE 
LIGHT OF TRUTH 
OR 


Siddhanta Deepika. 


MADRAS, DECEMBER 1898. 


Our heart sinks and we cout not repress a tear as day 
after day we read of the ravages 
of the plague among our brothers 
and sisters in Bangalore. How 
they have suffered, and how much more in thought, the 
living ‘more:than the dead, and how many grim trage- 
dies have been perpetrated, and how many harrowing 
pictures have been farnished! To the afflicted and those 
sore of heart, we extend our heart-felt sympathy, aud our 
prayers are fervently offered to Him who {олсе before 
raised His Hand to stay that of Death, to save his Loving 
child Markandeya. 


Our afiicted Brethren. 


We remember, when we were last in Bangalore, ina 
house where the hand of death had 
been felt on a very aged gentle- 
man, télling our friends what we were to understand 
by this story of Marxandeya. The teaching of this story 
is simply expressed by the scriptural text. ' Remember 
now thy creator in the days df thy youth.” The poet 
also has— 

“ Be wise today ; tis madness to defer. 

Next day ihe fatal precédent will plead ; 

Thus on, till wisdom ia pushed out of life. 

Procnastination is the thief of time— 

Year after year it steals, till all all fled 

And to the mercies of a moment leaves 

The vast concerns of an etermal scene. 

And why ? because he thinks himself immortal 

All men think all men рогіз] but themselves. 

We do not take time by the forelock and attend to our 
dearest’ necessity first. We think our religious salvation 
can wait. There ia time for all things and for thinking 
of Geod in paPáculer. "When we are young and robust 
and irc ‘and healthy, we do nòt think there is any 
necessity fer thinking of God. Now is the time for the 
"pursuit ef wordly ambition and wealth and pleasure and 
Jollity amd when ‘the vigour óf manhood ceases, when 
earthiy pleasures begin to pall, and when old age comes. 
with pain and serrow, then is the time we ordinarily turn 

39 


Remembér now. 


-sails and hiding at times the sun; 
"Surya) emerging from the cloud, shining so radient above 


Sur'thoughts. to God. Bat will auch time ever соте? 
Bheli'we ever reach thin fancied time ? What if we shall 
be cut off inthe very midst of our yorth and vigour, in 
the very midst of our ardent pursuit after power and ‘pelf 
in the ver} midst of our enjoyment of love and pleasure? 
Where sholl we be then? Shali we not have sacrificed 
in a few years of vain pursuit after transient pleasufes, а 
whole life, and everlasting life and everlasting Bliss? 
Markandeya was doomed to death at 16 years of age. 
Well, ro! Rather he acted on (the firm conviction that 
death was ever present, was always at hand, “Time flies, 
death urges, knells call, Hell threatens, Heaven invites.” 
To over-come death, to gain ever-lasting life (eren mo uP 
(9.2) awg) one must work for his salvation at once’ and 
even new. And this Life and Love eternal can only be 
secured by ridding yourself of yourself (вид & 
Чабыш) and by blending your love and life in this 
other one, by worship of Him with all your heart and 
with all your soul, even now when your energies are fresh 
and intellects unclouded, and hearts untouched by sorrow 
and pain, and not when the еуез become dim, and 
speech begins to fail and the mind begins «o wander and 
death is knocking at your door. 
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A text and its com- 


Song. 
mentary. 


eagwps Әжтет wn Yw ria бровей, 
SmI фр Osta wps siaran cor wr ! 
Borupn &iCumm Rows Asani se 
yoru. Amesrer curans Curr Qus 

“ О you dumb, who speak of the unspeakable, 

Can you reach the limits of the limit-less one * 
Wher like the waveless water, the soul attains calm 
Then will the Lord of the matted hair 

Shine in yon briglitest." 

And its commentaty we ‘extract from the * Voices of a 
still night" appearing in the Nov. numberof the 'Lairersul 
Brother hood.’ 

* Keep thy soul at peace, as a still and quiet lake, that 
the depth of the skies may find its reflection in thee; and 
a flower of the shore see again in thee its vernal beauty ; 
and that'clond boat travelling оп the blue with its tant 
and that sun (Siva 


the earth sweéét and refreshed by the rain (karuna mart) 


“ Lull th y soul into the endless harmony with the sicelen 
ef the world, which seems to buzz as a golden bee. That 
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which is Divine is reflected on thy wave, that which is 
earthly, lie on the bottom deep. When thou art still, 
the Radiance of Eternity (Anadi Jyotis) is burning 
upon thee; bat when'u stone of passion falls into thy 
waters, the blackness of thy deeps will appear, the 
blackness of the soil and-mud.” 


N. S writes to the Universal Brother hood:—‘ There 
is one word that expresses all good 
and one word that opposes it. The 
great all-powerful uplifting and up- 
building word is Love! It із Harmony! There is a light 
and warmth, a shadow and coolness, a joy and rest even 
in the word itself. There is a tumult and a calm, a 
combination of the forces that is indescribable. 


Belfishnese and Self- 
leasness. 


“ Love is rooted in eternity and its threads that focus in 
the present are so powerful that when the clouds and the 
corruptions of life are wiped away, revealing the natura) 
self, that self is God-like." 


“The opposing power and word is selfishness ; all evil, 
meanness, and crime, all lust and worldliness are treaceable 
to selfishness as its cause. Ambition, jealousy, and the 
innumerable ills of life are the out-growth of selfishness. 
But this evil isa sham. It is on the outside. Behind 
al] and underneath and rooted in the pas: is Love. Cover- 
ed up with rustand rotis the Divine Spark that we all 
worship! Underneath is the Beauty that fires love and 
devotion! In the heart of hearts is that Harmony of 
eternity, Love! 


A kindly thought,'a loving deed, life giving and 
revivifies even a dying spark; it helps to burn away the 
dross, and lift the life one step nearer the desired end, 
We are always surrounded by affinities. If we will hold 
love in the heart, Brother-hood in the mind, and help 
with our hands, we sball be surrounded by Angels and a 
glorions golden light." 


* 
t+ 


"he writerin the Watch Tower of last month's * Theo- 
sophical Review ’ conveys a kindly 
warning and caution to Theosophic 
zenders not to create authority out of conjecture and not 
to regard emphatic u.terences as ‘ esoteric knowledge’ 
which warning in our opinion has not been given too soon. 
For we have not unfrequently heard our brothers accept 
as the veriest Gospel, anytbing and evezything which may 
appear in such a magazine, ho «ever wild and ansubstanti- 
ated the theory may be. He вауз “ My guesses on various 
allegorical and mystical points of Zoroastriananism may 
be right or wrong but this much alone is certain, that they 
cannot be authoritative, for they are still mere hypotheses 


а eartion. 
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even for the writer...... The world has auffered long enóhgh 
from this publication of legend and sanctification of chance 
utterences. Аге we modern studeuts of Theosophy to con- 
tinue this fully or aye weto aid in turning the clear, steady 
light of common sense оп the phantasies of the ages, and 
making these shadows flee away ? Credulity in a false 
* egotericism ' is as-bad as credulity in a false éScience '— 


-nay is worse, for it goes deeper within." 


* 
+ * 


It is not for us to correct Scholars like Professors Monier 
Williams and Max Muller, but when 
such slips are for ever perpetuated 
and made the basis for other theories, then it ia time, the 
correction is given. We refer to the mistake in the trans- 
lation of the last sentence of the famous * Nasadasad ' 
Hymn' in the Rig Veda. The last lines are usually 
translated thus. 


A very old error. 


He only 
Who in the highest heaven sits, the omniscient Lord, 
Assuredly knows all, or haply knows he not ? 


The last sentence fs a suicidal one and we are piau to say 
this is not the correct translation or rendering. A more 
proper rendering is given in the translation of the same 
Hymn given at page 44, in that useful publication by the 
Society for the resuscitation of ludian Literature, Vedas. 


“ He who in the Highest Heaven ifthe Ruler of this 
Universe, does indeed know but not dnother can possess that 
knowledge.” 


We have already рош. ont that Sat and Asat in this 
hymn is also not to be translated as ought and nought, 
but only as the seen and unseen Universe of matter. 


THE THEOLOGICAL SI1uaTION IN INDIA. 


We cannot do full justice in any review of it 
however full to that interesting and highly suggestive 
article which appeared from the pen of that talented 
Anglo-Indian statesman and Scholar who goes by the 
name of Vamadeo Shastri. It displays an amount of 
erudition end whatis rare a deeper insight. into the 
real feciings and thoughts of the people; ‘and his 
observations are far truer than many we meet with 
in the writings of profound Oriental Scholars, and 
Indian Missionaries. The first observation which he 
makes is about the all-absorbing interest which is 


THE LIGHT OF TRUTH ов SIDDHANTA DEEPIKA. 


i —————Ó———————-LL— 


157 


evinced by an Indian in regard to the consideration 
of religious and metaphysical pro- 
blems, and he states his conclu- 
81008 1n these парру words, “І am 
sure thát a religion without any 
philosophy at all is no more stable than a house built 
on the edge of a great Indian river, which cuts away 
its banks or changes its course periodically.” And 
the. common mistere which an ordinary treigner 
commits is in supposiug thet no good can be found in 
the oraimary forms of religious beliefs prevailing in 
India except an endless series of superstitious rites 
and ceremonies, and when he has scoffed nt these and 
answered to bis own satisfactior-what is supposed to 
be the philosophy of Hinduism, namely the Maya 
Theory of Sankara, he thinks he bas under-mined 
Hinduism and he waits for the harvest, fondly hoping 
io see the old superstructure tumble and fall down 
into ruins. He is hardly aware that the two principal 
religions into which the whole Hindu population 
can be divided, Saivism and, Vaishnavism, are each 
based on an old, very old philosophy, and variations 
in the forms of belief and rituals are not so real 
as the differences in the field of thought; and 
divisions and sub-divisions of these principal religions 
are also in the main due to ontological differences. 
The masses nf the people have a religion which is 
all-sufficient unto them, which appeals to all 
their emotional, moral, and intellectual and historical 
sasceptibilities and which as alearned theosophic 
lady truly observed combines both freedom of thought 
and rigidity of conduct. It must become more 
and more evident therefore as our learned ‘ Shastri’ 
points out that if this ancient citadel of religion and 
philosophy should cotae.to be shaken, should come 
to lose its all-absorbing hold on the Indian mind, the 
cause shovld be looked for not in any foreign religion 
or religions, not in any reforming 
faiths in India $ut it should surely 
be found in the materializing tend- 
encies of westeru education and 
western forms of Government. 
The education imparted by Government. is wholly 
secular and non-religious; the standard of living 
furnished by western sojourners in tuis land, who 
live almost in gilded palaces and -flower-festooned 
villas is simply fascinating; the administrative machi- 
nhry is becoming more and more costly ; and the im- 
proved ideas of sanitation forces on the people new 
wants, which all tend to increase the cost of living. 


No religion stable 
anless broad-based 
on philosophy. 


Indian Religion 
undermined by 
Western Education 
aud Western Forms 
of Government. 
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-And the excesses and vices,of the west in regard to 
drink and food &c., are also obtaining a firmer and 
firmer grip on the land. And reformers preach too that 
unless you have a high standard of living you cannot 
rise in the scale of civitization.. All these influences 
induce в spirit of ntter indifferentism to religious topics, 
agreater quest after wealth and luxury, and the 
formation of a new school of political and social re- 
formers. And it was olny the other day one of our 
respected countryman pointed out the great necessity 
that éxieted for counteracting such materialising 
tendencies by tbe starting of great educational insti- 
tutions such as the central Hindu College of Benares. 


The writer next proceeds to show what various 
influences moral, physical and religious, are 
are being brought to bear upon him and what his 
attitude generally is towards the Christian religion 
and after stating the old proverb that nistory is like 
an old almanac and the same events and modes of 
thought recur, though at different 
seasons and in a cbanged order, he 
proceeds to instance the case of the 
rise of Christianity itself on the Mediterranean coast 
and from thence to draw the parallels in the present, 
case and the contrasts. He is good enough to* 
point out that it was from Asia that Europe has 

West undebted to Arawn whatever was profound, 
the East for its philosophical and transcendental in 
philosophy; the western creeds and that Indfa 
was the fountain-head of all the higher and deeper 
religious ideas which had always flowed from the East to 
the West ; and that the chief strength of Christianity 
consisted in its being a well organised and perfected 
theological creed sanctioned and upheld by tbe union 
between church and state and enforcing its tenets and 
dogmas with both temporal and spiritual power ; and 
he also points out elsewhere how this led to persecution, 
whereas in the case of the Hindu religion it was not 
possible. He also proves that Hindusim is a Religion 
and nota theology, and that we 
have cosmologies and theosophies 
but no dogmatic rulings upon such 
.questions as are settled by the 
Christian creeds, the result of which is that whereas 
‘the Indian Religion and theosophy is elastic enough 
to change and adjust itself with the change of the 
advancing condition and stage of the individual, the 
Christiar. formulas and dogmas have become stereo- 
typed and hardened, and the sacred history has become 


Hitsory, an old 


Almanac. 


Hinduism a Reli- 
gion, Christianity в 
theology 


‘go limwobile thet ito body wan 18у his ‘hwnd dn ft to 
‘explain Ùt away es the Hindn ‘does with his sacred 
History (Рататтв) piving its new allegorical meaning 
and significance ‘to ‘stich facts ; and in cotigequente, 
Ohristiun thedlogy is undef ‘the disadvantage of 
¿dining into open сопӣіё ‘snd ‘éontradictian with 
Science and Rationalism. The vivifying privdiple 
of Christianity is the seenring of mora! gòba, by 
setting forth authoritatively some "powerful motives 
for contact ; ahd on the mistaken impression,— 
the one of the ‘very few mistakes те could discover 
in the whole 'article—that the Hindu systém df ‘Religi- 
дав vhought has its сае) in tanseendantal idéalism 
he says that the Hindu &thical sanctions are weak 
and ineffectual. Another more serious mistéke which 
he makes is When he wishes to 
Wark the sympathetic connection 
bétween ‘incréasing devotion ‘to 
God Siv», япа open commemoration of the Mahratta 
chief Sivaji. A writer like Vamdeo shastri should have 
Known better df India, with its vast extent and geogra- 
‘phical differences, and political variations in the раё, 
and before ће British advent, when India was divided 
Toto so many ‘hundreds of pétty states and king- 
‘dom вё ‘dpén war with each other. And we have 
the Written ópinion of a great “Scholar in the western 
Sptesiléndy that Saivism аз understood in the South 
of India is utterly unknown in his presidémoy. And 
“we muy furthér beár ‘testimony to the fact that the 
‘Prestest preachers dnd writers we have to-day in the 
већ would’ scorn'to look upon questions of policy 
dr Goverhtisit with'any concérn, and (hey live the 
life of retired. ^reélusós ‘than Of public men. “What 
Obits in'óne part óf such а Vast coutry and in 
‘one town, «ъс vot at all Be applied or extended 
to'guy оћт place or ‘town. Ву the way in P B92 “he 


Hinduism not poli- 
tical. 


ThE HIGHT OF TRUTH on 


ИЖА КА SREP HCE. 


ns! good though to.noliée Wurt шеб уле, did piy © 
fitting cotiplivretit oo отт генувей contributor Rev. 
Futher G. Bartoli — 'AnB.ée the Towing pesage, ne 
ticely Фіз ойе between the "pursuic aftr рет 
atid nobtér spirftuulisu and yogic 
vinon By the 1а wna, ‘the xma 
Oi ‘spiritdslisth ‘aimed at by his 
'European brothers and sisters. 

“Or, if the longing to see “further through the 
outer husk of the phenomenal Worid overpowers 
and enthrals him, he’ may clerify the ondinary 
sense perceptions by ascétic exercises, which give the 
power of discerning subtle evolutes of matter and 
spirit. T have heard tnav certain rudimentery indi- 
cations of this latent faculty, which has course, been 
known tous for céntumes, have lattérly armacted 
notice in England, where some sort of group or вест 
of initiates has been "formed for necromantic expen- 
‘ments. Büt itis said that, in accordance with the 
utilitarian compléxion ‘taken by all modern research, 
the chief object of this sect is to communicate, with 
the ghosts of dead ‘ktnsfolk or nationai celebrities, ‘In 


Hindu ‘nd Euro- 
pean Yoga. 
LJ 


our county the cultivation óf such abnormal facuities 


is the stock-in-trade of wizards and other wonder- 
workers, whom I by no means brand as impastors; 
though “they take ‘a very low degree in the occult 
Science, апа ће true spiritualid& rathof disdains their 
acquaintance. ‘It is'at best a naturalistic art, directed 
towards the extension of our bodily faculties into a 
new region of experimental discovery; but we are 
no more disposed than are the ‘Christian Churches. 
to find any solace withiu the confines of segsational 
experience; for fo accept such conclusions would 
be a confession of spiritual ignorance, the dishonouripg 
servitude out of which we are ‘perpetually striving to 
escape.” 
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^ MODERN ORIENTAL SCHOLARSHIP. 


The thick wist that once enveloped the past history 
of India has slowly been dispelled by the study of the 
ancient literary documents suddenly set on foot by а 
handful of European orientalists towards the close of 
the last centary. Not only the ancient literature of 
India itself, but the immortal remains of the hoary 
Greek lore, nay, the history of the overthroyn- 
kingdoms of Parthia, Media and Chaldea,were brought 
to bear upon the pages of Indian history. The 
history of India iu those remote epocbs when Greek 
philosophers took lessons from wandering Indian 
mendicants,* when the religion of Zoroaster was 
visibly influenced by the creed of the Brahmins, 
assumes а new meaning in the light cf modern 
historical scholarship. The historian of India, the 
philosopher that would see in the life of the Indian 
peoples an immobile stagnation and the orientalist that 
observes behind ‘the apparent incongruity of Indian 
religions a steady organic growth, are to be sought, by 
a strange irony of fate, in the same individual. When 
one dares come forward as a Sanskritist, he must 
needs be a sedulous student of Indian religions 
and a zealous arranger of Indian documents, to boot. 
Those аге the complementary offices which, in combi- 
nation, never fail to tire the attention of him that 
takes to the study of one of them. As we ponder 
over the exacting duties of a legitimate historian of 
India,we can not fail to think of hosts of ‘‘ marketable” 
men who without any pretence whatsoever to a critical 
study of Indian languages, and sorely lacking genuine 
historical acumen, pose to write text-books of Indian 
History and memoirs -on Ancient India by retailing 
second-hand knowledge under meretricious eloquence. 
To this band of men, historians like Elphinstone, 

Wheeler and Keene belong. A true historian of 
India, instinct with a love for Indian instijutions, is 
yet to rise and competency for work is sure to be had 
when the harvest is ripe. When oriental research 
would have progressed to a fairly wide extent, when 
gladiatorial controversies had given piace to settlement 
of solid facts, when noisy criticism resuits in leaving 
behind impeccable truths, there would be room for a 
historian to appear, and there would be facts for bim 
to compare, collate and sift. Inthe midst of the 
sickening blare of trumpets in the dusty arena of 


presentday orientalists, when facts of Ethmology 
ovcrturn theories of Philology, when a veteran 
° Seer nio Mas-Muller« Peuchboleqicet Relimien рр. 8876 
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student of Imdian religions can not be convinced 
by the arguments of an Epigraphist, little work could 
be expected to be done by а conscientious historian 
of India. What can be done in the direction 
of history-writing with «he present materials 
at an orientalist’s disposal is best illustrated in 
Dr. Bhandarkar's “Early History of the Deccan ” 
which, to say the least of it, із а dry-bone ot dates 
and epigraphical results little animated by tne true 
philosophy of history. Still we are not warranted in 
passing a malevolent criticism on such в nobie worx. 
The key to the whole secret of history-writing is less 
to be found in the individual capabilities of men 
than in the sufficiency of materials that inspires even 
an averge man to undertake the work. Bat though 
a real historian, under the present circumstances, 
can not be seen, it is not uncommon to find a stately 
doctor of Indian religions, ог в learned lecturer 
on Dravidian languages or Aryan folklore. To 
measure the benifit that has beep derived by oriental 
learning we have only to compare the amount of 
knowledge we possess at this moment respecting the 
Vedic, Brahminic and Buddhistic India with what 
Warren Hastings kuew of it when he laid for 
good the foundation-stone of the Royal Asiatic 
Society of Bengal. The latter event must remain 
memorable beyond everything else in the annals 
of Oriental Scholarship. The impetus which: Warren 
Hastings gave to the study of Indian languages 
by the establishment of the said institution and 
the keen interest he personally took «n oriental 
studies bave resulted in nothing leas than. an actual 
revolution in the thought of the West during the last 
half-a-century. 

The illustrious names of Sir William Jones, Charies 
Wilkins, and T. H. Colebrooke stilllive on the lips 
of many a distinguished Sanskritist. These were the 
men who were iu every sense pioneers of Anglo- 
Sanskrit learning and their labourg, will not be for- 
gotten till Sanskrit scholarship ceases coptinuing fo 
hold its present all-absorbing sway. I: is intensely 
interesting to study how their work in small begin- 
nings has eventually, after a long course of persisting 
iufluence, led in our own day to the production of 
such mighty oracles of Sanskrit learning as Prof: 
Max Müller and Cowell; Roth and Bóhtlingk. The 
rapid strides with Which oriertalles;ning has been 
progressing, and the signal triumphs it has achieved 
as в pure zabonr of love with many men, are best seen 
in the enthusiasm with which the field of Sauskrit 
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has in recent times been parcelled out by European 
and American labourers to specialise their sphere of 
work. Sir William Jones could scarcely have even 
dreamt of а day when men like Professors Keilhorn 
and Goldstiicker should betake themselves to the 
study of Sanskrit grammar, when an authoritative 
scholar like Professor Mex-Müller should confine his 
attention to the Rig-Veda, when Richard Garbe 
should take up only the Sankbya philosophy for his 
exclusive study Nor is this all. The degree of 
specialization has gone very far up. Even branches 
of Sanskrit studies have been subdivided and 
subsections of these sub-divisions boast at present of 
their indefatigable students. It may seem scarcely 
credible for many to be told that the department of 
the Indian systems of lexicography has an eminent 
expounder in Th. Zacharie of Halle, that the 
repelling region of Vedic phonetics is ruled over by 
Liebich of Breslau, that Bloomfield has lightened the 
trouble of many would-be students of the Atharva- 
veda which is even now a sealed book to the orthodox 
Brahmins, that Indian astrology, astronomy and 
mathematics are laboriously understood by 'lhibaut 
and Sanskrit medical works are explained by Jolly of 
Würzburg. Specialization is becoming more and 
more the rule and fashion of Sanskrit scholarship and 
there are unmistakable signs in the times that this 
spirit will strive more ardently on forever. An idea 
can be gained to what length specializaiion has exten- 
ded in this direction from the magnificent royal 
octavo volumes entitled the “ Kacyclopoedia of Indo- 
Aryan Research"* now being issued by a German 
book-seller under the editorship of the famous Dr. 
Bübler. Among the list of coilaborators we find a 
glittering roll of names which ought to be a pleasing 
pride 10 the new conditions of Sanskrit scholarship. 
More might be said also of the storehouse of learning 
which is placed at the disposal of the cultured public 
in the gorgeous Clarendon, Press sevials entitled “ The 
sacred books of the East” and edited by that modern 
wonder of oriental learning, Prof Max Muller and in 
the “The sacred books of the Buddhists"t issued under 
the supervision of that same veteran Sanskrit scholar. 
We can also mention in this connection the rich 
“Indische Studien” ofProf Weber, the “ Trübner’s 
Oriental Series’’and the Proceedings” and “Journals” 


— ——— 
* Nearly cleven volumes have now been published ; "l'hrec are in 
course of rapid publication. The books sre issued som in Gernian 
and come in English. 
f This ів a new enterprise of Max Müller under the patronage uf 
the King of Siam 
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of ihe various learned oriental societies founded in 
nearly all pnite of the world. Of the latter, “ the 
Royal Asiatic Society of Bengal” with its branches, 
“the American Oriental Society’ and the “ German 
Oriental Society " deserve prominent mention. The 
movement exhibited in the starting of “The Harward 
Oriental Series ?* reflects great credit on the taste of 
American Scholarship. It is an agreeable contrast 
for a modern student of Sanskrit who is literally 
bored by the stupifying din of recent industry and 
achievements to transfer himself in thought to those 
times when Sir William Jones and Charles Wilkins 
learnt their Sanskrit. Ata time when the Brahmin 
Pundits had not shaken off their time-honored 
prejudices for instructing a Mléchha in their sacred 
lore, when English students of Sanskrit had to learn 
even their Sanskrit alphabet from the very Pundits 
whom iu these days of enlightenment, none but an 
advanced European scholar of Sanskrit is able to 
converse with without the help of an interpreter, 
when, learners who were usually filling high offices 
in the Indian courts had to leave much of their stiff 
reserve before wilhng to sit at a Brahmin's feet, the 
hardship of those early English students conld 
scarcely have of been of a light nature. Suffice 
itto say that both Sir William Jones and Charles 
Wilkins learnt their Sanskrit under Brahmin Pundits 
and they went home with their “ Note-books" 
full of * meanings" and“ explanations” to be, in 
due course, given to the world. The former 
published a translation of Sakuntala which took the 
European world by an agreeable surprise and the 
latter, a Sanskrit Grammer and a book on “ Sanskrit 
Roots" Their views on the resources of Sanskrit 
language are of the same natnre and each has nothing 
to say bnt homage to the uuiversal excellence of 
Sanskrit Literature. To quote, Sir William Jones, 
“ The Sanskrit Language, whatever be its antiquity. 
is of a wonderful structure ; more perfect than the 
Greek, more copious than the Latin, and more excel- 
lently refined than either "t He wrote a great deal in 
the pages of “tbe Asiatic Researches” and his style 
has a radiance and colour matched only by Prof: 
Wilson's later writings. Charles Wilkins’Grammar was 
in its own way a masterly product—we must not shut 
our eyes to the glaring truth that he was the first 


Талп Bhitshu's Sankhuaprariclitno Вла cdited by Dr. Gurte 
and printed in transliterated English chavacters. 
+ Op, quoted in p. ix uf the Preface tu Wilkin's Sanskrit. 


Grammar, (London 1808). 
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wetter of a Sanskrit grammar for the European 
students, and hence onght to have experienced 
difficulties scarcely, conceivable to us—which, without 
the serious troubles attendant on one bent upon 
mastering the indigenous works on Sanskrit grammar, 
enabled Bopp, one wf the founders of the modern 
science of Comparative Philology, to become 9 
profound Sanskrit grammarian. Bopp had not read 
even one Sanskrit york оп grammar,* and yet, he 
was able, after a study of Wilkins’ book to introduce 
his own epoch-making changes in the roalm of 
Sanskrit Grammar. Every student of Sanskrit knows 
how much Bopp has simplified the principles regulat- 
ing the declension of nounst by classifying the 
case-terminations on a new basis altogether, and 
enunciating easily-understood rules to discriminate 
and apply them. (olebrook’s interests lay in 
adifferent direction. He was not content with the 
study of Sanskrit grammar which was the one abid- 
ing passion for Wilkins, nor did he stop with reading 
Sanskrit dramas, lyrics and lawbooks. in which 
Jones found intense delight. His extensive and 
reliable knowledge of Indian philosophy bore fruition 
in some of his most beautiful essays which are 
even now, after the lapse of nearly a century, 
looked up to as a clear and concise exposition 
of the Indian philosophical teachings. He studied 
many Sauskrif books bearing on mathematics 
including astronomy, and traces of this knowledge 
could be found iv nearly all his writings. He wrote 
successively essays on the laws, the philosophies, the 
religions, manners and social customs, and “ the 
Funeral Ceremonies" of the Hindus. To this day, what 
be has written on Sanskrit grammar holds its 
eminence for all the modern zeal of recent German 
scholarship. He was a man that worked his way 
with admirable patience and painstaking scrutiny, 
througk the intricate labyrinth of Panini and other 
Sanskrit grammarians, and the unfinished fragment 
of his Sanskrit Grammar he has left to posterity: is 
the best introduction now available anywhere to the 
study of indigenous grauinars. 'l'o this period also 
belongs Johnson whe translated Hitapadesa. The 
next great Sanskritist who was alsc a doctor of 
medicine, that had done capital service to the canse 
of Sanskrit scholarship was the memorable Professor 
Н.Н. Wilson. Alongside of Prof. Wilson must 


Chips блп Widest vol HH pp. 25 
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not omit to think of the venerable Serampore 
missionaries, Carey and Marshman who, without doing 
prejudice to their primary duties as missionaries 
acquired м knowledge of Sanskrit which enabled 
them successively ty publish dictionaries and 
translate Sanskrit classics besides writing books on 
the religion and social customs of the Indians which 
breathe a singuiar freedom from those malevolent 
representations, and venomous carpings which are 
the common hall-mark of missionaries’ works on 
India. Instances are not wanting now-a-days of 
missionaries, without either the slightest  res[ect 
for the dignity of their labour, or the least sense of 
regard for humanity which they are supposed to 
uplift and ennoble by the new religion they bring for 
its acceptance, writing books with no better purpose 
than to insnlt a religionist or to outrage the feelings 
of а friend of India. A smattering of Sanskrit, or 
worse still,a second-hand knowledge of Anglo-Sanskrit 
books read with little broad-mindedness is all the 
equipage the missionaries carry with them whenever 
they begin inflicting the reading public with their 
blatant gabble. Marshman and Carey were in all 
ways, noble servants of Christ, and their translation 
of Ramayana* and Carey’s “ Grammar of Sungstrit 
Language ” and essays, are, though rare, read with 
inteuse interest by all students of Sanskrit. But the 
outstanding figure at this period, which could count 
among good Sanskritiste, „besides Marshman and 
Carcy, Ward and many a good-hearted Missionary, 

people like Gorrieso, Julius Mohl, Schlegel and 

Fauche, is certainly Professor Wilson. Julius Mohl 

is-Justly illustrious no less for his oriental research 

than for whetting the appettite of many an earnest 

student of Sanskrit in the forties by assistance 

rendered in the shape of wunificent donations for 

pursuing Sanskrit studies and by his personal 

example as a scholar. Gorrieso, Schlegel, and Fauche, 

by w strange concurrence of nims, had cach of them 

worked at Indiz's master-epic, the Ramayana, with- 

out the other knowing of it. 
had a splendid crop of new tr^nslations of the epic 
within à very short interval. Gorriceso brought out 
an excellent. edition of Ramayan at the expense of 
Charles Albert, king of Sardinia. The text is princed 
in a style that can not. be surpassed in any country 
for the ahnost regal magnitieence of raper, printing, 
and pet-tp. He translated. Ramayana into Italian 


As a result of this we 


Por a sample of ihis дахана, Grifith'’s Ramayan 
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БЕЧ 
of . In 
carefully preserved # Dantesque idiom and form of 
expression free from all locat patois; his rendermg 
is most faithful asd his mp sae e - 
spartted.”* Schlegel blished’ а tin translasion 
and Fanche, the дей заа and indefatigable of 
translators from Sanskrit, has given to the world a 
highly-finished version into French. Professor Wilson 
whom it is nothing short of literary sacrilege to com- 
pare with other men of his time, was even a much 
grea.er figure than Colebrooke himselt in combined 
knowledge of various brariches of Sanskrit learning. 
He learnt in addition to what Colebrooke had already 
achieved for him, Hindu Music as treated in books 
(there is a story yet current among European ori- 
entalists that he was pronounced unfit by a Brahman 
songster to whom he applied for tuition in teaching 
singing) and studied Sanskrit books on medicine and 
surgery. His qualifications as a medical mau render- 
ed him eminently useful for this part of the task. 
The wealth of learning he acquired in India during 
his long stay, he has given to us in about three dozen 
‚ Volumes of royal octavo. His lectures on the “Theatre 
of the Hindus” and his vigorous, yet, literal trans- 
lation of Vishwu Purana which preserves in a 
remarkable degree the devotional tinge of the original, 
are yet classics. He hada fine poetic vein and this 
Served him in good stead whenever he translated 
Seuskrit books into English verse. His brilliant essays 
on almost every conceivable oriental snbject аге a 
trvat in themselves for the general reader for abundant 
harmony of rhythm, for colour and movement, for 
energy And fragrance. His poetical translations of 
many dramas souud a chorus of ravishing music. As 
a triumph of the power which Professor Wilson 
possessed in suitably Englishing Sanskrit poems, we 
may look at his translation into verse of that delicate 
-lyneo-pastoral of Kalidasa — М, vhasundesa—whieh is 
unrivalled in preserving for us, the swing uf tripping 
strength and the luxur'ance vf woodland associations 
the gentle perfume, the gay sheen and the chime of 
silver bells which ever are the reader's enjoyment 
when he sits to read the Sanskrit idyl. His version 
of Meyhasandisa can only be-vumpared tu the delivi- 
ous prose-versiun of Theocritus, Bion aud Moschus 
trum the pen uf Andrew Lang. The pipiugs which 


* Op Ci. from Caletta Review, Vol. ХХ. Тл. Диннин. 


garden on reading Edward FitzGermld's version of 
Bubdaiyet of Omar Khayyam are those of another rare 
orientalist who is a-boru player оп flute. Masy people 
have attempted poctical versions of mportaat Sans- 
kri& classics, notably Mr. Grifith of Ramsyana, 


rat and elsewhere, Mr. Tawney of Bhartribari 
and. Sir Edwin Arnold of Bhegavad Gits. In all 
these cases there is поб the faintest echo of the 
melody of the original. The shackles of versrüca- 
tion by which the translators are bound impede their 
progress and cripple their strength, What perhaps 
they might have done better in prese they did worst 
in wretched verse. Cacophony jostles m our esr sni 
we sre tempted to cast sway the уегиюп sed secik 
much pleasanter readieg in the origmal The faalt 
never lies with the orginal, nor does it remam ш the 
iwanslato®’s knowledge of Sanskrit, it arises in his 
mistaking the pedestrian-like prosy verse which is 
little else but versified rhymes and bald prose, for fine 
poetry which alone can give melody. As a relief from 
these dissonances we can tum to Prof. Wilson's poetry 
which unites the rare qualities ot silvery melody, 
fidelity to the original, and nervous expression. When 
Prof. Wilson, near whom we have tarried rather 

was doing good work in England as prefessor of Sans- 
krit at the university of Oxford, Eng. Barnoaf was 
lecturing in France. The lectures of the latter drew 
to Paris many students from various universities all 
over the continent. His name will live in the memory 
of all men as an industrious Vedie scholar, as the 
founder of the modern “Science of Religion,” as ап 
unesrther of ancient Buddhistic books and as the 
translator of Ahugarat Paranne Не waa a master ot 
nearly all the oriental languages and was chieily re- 
markable for having introduced into the заду ot 
Sanskrit that spirit of critical research which charac- 
terises all the labours of the existing Sanskritists. Не 
died when very young and he is always regarded as a 
maurvelluus genius considering his very brief life and 
his very extensive aud profound o-iental scholarship. 
Prof. Max Muller was a student for some time under 
this illustrious man, and learnt from him many of the 
virtues he now possesses as the bulwark af Sanskrit 
learning. Between Burnout and Prof. Max Muller a 
few men might be noted. We may mention with em- 
phasis the nune of Thomson, the translator of Bhaga- 
vud tzitu, Benfey, the author of a dictionary anda 
Suuskrit grammar and a palustaking contributor to 
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the etymology of Sanskrit language, Darmesteter, an. 
‘authoritative scholar of Zend and a sympathetic ex- 
pounder of the religion of the Parsis, Hillebrandt 
who has done muoh in the domain of oriental mytho- 
logy and Whitney, a well-meaning but а down-trodden 
scholar who was more than once roundly suubbed by 
Prof. Max Maller for his hasty conclusions in the- 
science of Sanskrit grammar. There are other names, 
not minor ones by any means, which we must omit for 
the present for want of space, names like those of 
Burnell and Goldstucker, Bubler and the rest. Prof. 
Max Muller’s labours are too well-known to need apy 
special enumeration. He is well receivéd as a compara- 
tive philologist, as an authoritative and very useful 
Vedic scholar and an earnest and sympathetic student 
of world’s religions. His notion of Christ's religion is 
coloured through and through with Vedantism, and 
his being prepared to recognise Christ as the 
Pratyagatma of the Indian philosophers, as the Logos 
of the Alexandrian School of thinkers, as the Daimonion 
of Socrates will be most unpalatable to the “Orthodox” 
divines.* His knowledge of many religions has widened 
his mental horizon and he is prepared to find nuggets 
of pure gold in all religions strata. To him “ miracles" 
іп the modern acceptation of the term is no longer 
necessary to heighten the value of any religious 
teaching.t o.surround the founders of each religion 
with a half-m mystic, half-spiritual halo is the birthright 
of humanity] aud this, he says, із due to a disease that 
attacks the human mind in its transitional stage from 
a knowledge of the finite to a dim yearning after the 
Infinite in Nature. Tobim, as to Mohammad, the Sun 
rising everyday inthe rosy east and flooding the 
heavens in a mellow effulgence of russet and silver is 
a'greater miraole than albthe “miracles” of Christianity 
put together. The Siddhis which the Yogis acquire 
are, with Msx Muller, interesting studies in the patho- 
logy of the brain and nervous system and,'' Theoso- 
phicalMabstmas" and “ Esoteric Buddhism" have little 
meaning and less foundation.$ 


According to Prof. Max Muller, if we have Іешгої to 
recognise the Christ in us, the Jivatma in our doing, 
the Logos in our life, we have Jearnt the best lesson 
which religion could teach. One step more and we 


ы Vide Max Muller's " Natural Religion’ pp. 576 Also 


his “ Theosophy or Paychologica! Religion " pp. 343 «7 

f,Sco Mux Muller's Anthropological Religion, preface pp. 
et «cq. 

Tige Max Mullor's physical Italiviou pp. 350 c! 


$. M. M. Psychological Religion pp. 326 ct seq. 
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find that Christ апа: God are one in essence, Jivatma 
and Paramata are only differences in degree. Bus 
the actual realization is not on this side of life but 
must be regerved for the activity beyond the grave. 
Тһе so-called Jivanmuktagtaté is merely a momentary 
mental rapture enjoyed, and «ot the real summum 
bonum. Not Prof. Max Muller alone has his viows 
tinctured and his heart comforted by the study of 
Indian Philosophy, especially of the Upanishads and the 
Vedanta. Schopenhauer derived immense solace from 
the study of Upanishads and his philosophic creed was 
thoroughly permeated by the Upanishad doctrines. 
Prof. Duesson is another of modern men whom the 
balm of Vedanta has allayed and soothed when sway- 
ed by the pessimistic effects of recent science. He 
is a zealous propagandist of the Vedantic creed and 
an admirable student of all the European schools of 
thought. Not to speak of his solid additions to the 
modern “ Science of Religion", Prof. Max Muller 
deserves the greatest praise in the interests of Sans- 
krit scholarship. He has been a tower of strength 
against the headlong innovations of modern men in 
interpreting old Sanskrit books, and chiefly instru- 
mental in teaching European Sauskritists to elucidate 
Sanskrit texts according to traditional methods, and in 
persuading others to follow in the wake of native 
commentators in explaining Vedas and other ancient 
books, and not to desecrete the ancient documents 
coming down to us from times lost in the twilight of 
hoary antiquity, by laying the impious hantis of rough. 
and-ready work. Sayana, he tells us, „Лаз solved 
many a real difficulty in the interpretatign of Rig- 
Veda, and but for his assistance, the noisy clamour and 
despicable s-lf-conceit of modern precipitate men 
would not have availed even one jot in unravelling 
the meaning of that venerable Aryan heirloom. His 
respect for native commentators finds a still more 
powerful expression io the writings of many of his 

pupils. Not only he is for following native authorities 

whecever there are difficalties in which it wil' ve 

unsafe to venture оп а desparate"guess but he posi- 

tively recommends the utility of reading Sanskr.t 

books with the assistauce of native Pundits. There are 

pitfalls in the Study of ancient philosophy fro: which 

only the torchlight of traditional teachiug will egrry 

away one safe. Let us "ear what his sometime pupil 
Dr. Keilhorn says га the 
tion “of Nagojibhattws Z'ariblicsdendusckhara. He 
remarks qu allusion to the benifit of transliting works 
of Saush rit with the help of native Pundits, I [rn is 


introdnetion to bis trausla- 
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sad to see the number of great Sastris distinguished 
no less for their humility and modesty than for 
learning and intelligence, diminish year after year, 
and to feel that with them there is dying away more 
and more of that traditions] learning which we can 
so ill dispense with in the interpretation of the 
enigmatic works of Hindu antiquity, but it appears to 
me all the more to be the duty of both native and 
European Sanskrit scholars to save as much as can 
still be saved and to fix in writing what in less than 
half-a-century will otherwise be irreparable lost.”* 


These are the words of a man that has at heart the ' | 


wolfare of Sanskrit scholarship and they will find a ; 
responsive echo in the feelings of many other friends 
of Sanskrit. We must mention one other man of note 
as a curious product of Oriental scholarship and that 
is Professor Weber. Не isa scholar of considerable 
acumen and energy who seems to know no other 
mode of nourishing a talent or taste than by using it 
for malevo-ent purposes. A man of overweeing vanity 
and a rank hater of everything Indian, he wants to 
find in all the Indian products 2 subsoil of European 
influence. His rabid prejudices have evoked a great 
deal of censure from his fellow-labourers and he was 
more than twice violently cudgeiled by Prof, 
Goldstucker. Very few of the living Sanskritists 
look upon his labours with an unsuspecting mind and 
the many ingenious theories he brought forward of 
Homer influencing Valmiki have been exploded by 
the late К.Т. Telang. Yet we can not for all his 
blind prepo:sessions resist admiring his stupenduous 
Indische stvdien, a library in itself for learning and 
information. Monier Williams is his exact counterpart 
in England. He is the orthodox champion of 
missionaries amorg Sanskritists. His translation of 
Sakuntala has the rare stamp of having an orieutal 


flavour. Webers “ FMON of Indian Litcrature” 

* Op. Cit. pp. XXIV. e«t леу. “Also cf. inter atia M: icdonnel's 
{нөн of Mas-Muller's Sanskrit. Grammar, Preface pp. iv et se ih 
and Introduction to egens translation of Sandilya Sutra, 
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fehip according to Western methods. 
""Taranatha, Maheschandra Nyayaratna, Rajaram Sastry 


aod Willinm’s * Indian Wisdom” have the singular 
merit of being the only books that give в 
connected survey of Sanskrit literature in a short 
compass, though tke otservations and reflections con- 
tained in them are open to much doubt and positive 
criticism. We can barely mention the names of Indian 
scholars who have been trained on European lines and 
who have had an Anglo-Sanskrit education. Men like 
Prof. Bhandarkar, the late Justice Telang, Dr. Rajen- 


dra Lal Mitter are easily brought under this division. 


There are others who without having an English 

ucation have caught the spirit of modern inquiry 
Тапа tended to advance the cause of Sanskrit scholar- 
Pundits like 


Bodas, Durga Prasad belong to this class. The “ Or- 
thodox " scholarship has its ranks everyday thinning 
innumbersand thatis not a very encouraging prospect 
for the modern Sanskritist, to whom its sympathy and 
assistance are of excellent use. Of the living Sans- 
kritists Prof. Cowell is one of those who revere the 
indigenous learning. He has been chiefly devoting 
his attention to the post-vedic secular literature. His 
wife as it is well-known is one of the very few English 
women who have studied Sanskrit. Of Cowell's recent 
pupils Miss Ridding, an English lady, has come for- 
ward as the translator of Bana's greatest romance, 
Kadambari, a book which in point of difficulty of 
style, is rightly dreaded even by the Pundits. (Bana, 
by the way, beit remembered, was a PreRaphrelite i in 
Sanskrit Literature.) Of all the Sanskritists we have 
hitherto been mentioning there is little doubt that 
Prof. Max Muller is the prince. He has endeared 
himself to the hearts of the peoples of India by the 
manifest syropathy he feels fo~ their institutions, the 
extreme good heart with which he has been striving 
to raise the level of excellence of Sanskrit scholarship 
andthe open admiration with which he adores their 
great sages and philosophers. 


V V. Ramanan. 
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Ancient Tamilian Civilization —‘S. 3.’ contributes 

an article to the ‘Indian Social R:former! of the 4th 
instant on ‘South Indian Civilization’ Of course, he 
would not drop this cumbrous phrase nor the inap- 
propriate word ‘ Dravidian’; neither would be condes- 
cend to mention our naine, though he is good enough to 
accept our theory and he observes, “ So, it is probable 
that the Draridiane might have landed in Southern 
India by sea, (as some think}, settled there and gradu- 
ally spread towards the north, long before the Aryans 
caine to India." He discounts the idea also that the 
Brahmans were the pioneers of tivilization in the south 
and remarks that there are ample ard clear proofs to 
sbow that the Dravidians were highly developed in 
their civilization long before the advent of the Brah- 
mans to the south. Не refers to the independenee оѓ 
‘he language, literature and architecture and relizion 
and art of the Tamilians in proof of its separate 
oigin. He derives Tamil from the root ‘Jy’ 
meaning ‘ independent,’ but this is more fanciful than 
real, though it has the sanction of such a veteran 
Scholar as Mr. C. W. Damodaram Pillai. He would 
derive also the Adi Siva Gurukals from the ancient 
Tamilians also, but the arguments he adduces, in the 
matter of intermarriage and interdining, are not con- 
clusive, as other sections of Brahmins, aud even. sub- 
sections do not interdine and iutermarry ; and Sankara- 
charya had also introduced an element, of conflict by 
denouncing the old true Agamic worship, chiefly by 
reason of his difference with the true and old phi- 
losophy "with which that worship was connected. 
* S. S? concludes, ‘From these facts it may be main- 
tained that the Dravidians were originally an indep- 
endent civilized nation, and imparted to the Aryans 
more than what they derived from them, in point of 
civilization.’ 


The Upanishad Artha Deepikw We heartily 
welcome this new monthly magazine projected by 
Mr. А. Siva Row, Sub Registrarof Kuttalam, iu which 
he purposes to translate the principal Upanishads 
into Tamil with Advaita, маі and Vishishtadvaita 


Bashiyzs. And the first instalment of the work is 


very promising and we earnestly hope he would 
succeed in his attempt. What we would however ask 
him to do, if he would kindly adopt our suggestion, ів 
to give firs; of all, a true and literal translation of the 
Sanscrit Text in the ugeje, untrammelled by any 
of the interpretations put on it by commentators 
and untrammelled by their peculiar terminology tak- 
ing care that he does not leave this duty to be períor- 
med by his pandit friends. The special views. of 
different commentators can be given in the foot notes. 
The commentaries more often clog our intellects 
than help us to their real solution. The peculiar 
thing about these commentaries we may mertion, 
Sankara aud bis followers wonld always interpret 
such words as Isa, Iswara, Maheswara and Paramesh- 
wara, Jaana, ёс, to mean wherever they occur in the 
Upanishads as Atma; and the Vaishnavite commentator 
tries very hatd to make ont that they can mean only 
Narayana and nothiog else ? Don’t these words convey 
such meanings asthey appear ordinarily? Of сопгве 
they are quite conscious that that is not the 
traditional interpretation (оф. 75522) of the words 
and the sense in which 16 is used is not the sense 
which they want to introduce into the word. They 
resort to its literal acceptation, (Gus sni ё др) to oxlpain 
away their particular divergences. If the word only 
means Narayana, the first word of the very first 
Upanishad could begin with ‘ Narayana’ than with 
‘Isa’ and the commentator in page 25 admits that the 
ordinary role of interpretation is that where a word 
has в particular meaning in common овар з and also а 
literal meaning, the traditional meaning is the one to 
be accepted. Of course we would be glad to meet 
some Isa or Ishwara lyengar or Achariar or Para- 
meshwara Iyengar. 


One thing more. We do not approve of the text 
being given in Devanagari. It will prove of no use 
to the ordinary Tawil man. And we do not acknow- 
ledge the high merit and great anviquity claimed for 
it by Mr. Siva Row. They were 'ater than Tamil or 
Grantha characters and had a southern origin. Hecan 
maintaiu his position if he derives the Pranava Symbol 
ə (e) Pillaya: shuli from the Devanagari instead. of 
from the Tamil. 
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EXTRACT. 


THE POET3 OF THE TAMIL LANDS. 
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Br тнк Bev. G.U. Pore, M.A.; D.D. 
(Balliol College and Indian Institute, Ozford ) 


VI. THE NALADI NANNURRU, OR 400 QUATRAINS, AND 
THE LATER TAMIL GNOMIC POETRY. 


Continued from page 143. 


$4. Тнк “ Тнвеғ Өріске”: TrRIKADUGAM. 

Tirikedugam is from Sanskrit, and means composed of three 
зрісек. These spices ere dry ginger, long pepper, and black pepper, 
and form a very popular stimulating and restorative nfedicine. 
Here each stanza, of which there are 100, introduces three things 
for comparison, contrast, or illustration. It ів a fascinating though 
very fantastic little cento. 

The reputed author is Nallathaiiar, mentioned аз а member of the 
Madura College, of whom nothing is really known. It is impossible 
to assign sn earlier date to this work ав & whole then the fifteenth 
oentury, thoagh many lines are exceedingly ancient. 

Parallels to must of the verses will be found in Bohtlingk'a 
Sanskrit Anslecta. 

Yours is by nature apt to slide away from right ; 
Foxy is mighty to utter things forbidden ; 
And evermore 
Mxanness indulges in angry passions !— 
These three the wise willshun. (14.) 


The man undisciplined who raves, and thus his cause would win 
The man who eagerly desires what cannot be ; 
From mere report 
Who finds fault with others’ learning ; 
These three best chaff in в mortar! (28.) 


* Self conciet and extolling one's self ; 
Anger fostered, aud not suppressed ; 
And MEANNESS 
That covets the possessions of others ; these three 
Are іпвігёйоепів that destroy fortune." (38.) 


A новве not well broken in to his paces; 

An SLEPHANT that breaks the post to which he is tied; 
And the всноо:, 

Of him who grows angry while he teaches ; 

These three tke wise wil! ever shun, (46.) 


Acquire WEALTH in order to give; in virtue's way 

That you may walk study GREAT WORKS; 
With gracious purpose 

Speak thou each won» ‘ these tlirec paths 

Conduct not to the dark and painful world, 

—— 

To speak thoughtlesely about lifc while it їз enjoyed ; 

To say we've lost it, when the end ia nigh ; 

And to feel shame (for sins) when disease comes nnd the body fails : 

These three ere oharactoristics of short-lived mortals, (91,) 


(€9.) 


“Tae Five Pascious Pearumes” — ELATI. 


§ 5. 

The name is Sanskrit. The five are (1) "cardumom" =a 
perfumed confection of cardamom seeds; (2) “camphor”; (3) 
Erikasu, “an odorous wocd"; (4) “sandalwood paste"; and (5) 
“honey.” = gs 

This mingling of perfames is used for the hair. This title ia 
given to в collection of 81 gnomic verses in which each quatrain is 
supposed to combine, compare, and illustrate five (or six) things. 
. 


[he work is of Jain origin. Its author's name ів. Kanimethaiyar 
( = “Һе whose knowledge is appreciated (by 211) "). It is one of 
the éighteon lesser classics: Sanga-seyyut. Of the author nothing 
is really known, except that he is styled a disciple of Makkaya- 
nar, а learned asiriyar, or pandit, one of the Madara Acedemy. 
Tt is probably not of much later date than the Naladi itself; and 
isonce quoted by the Commentator on the Jivago Cbhintamani. 
The Madras edition of 1887 is here referred to. There is a very 
useful commentary. Perhaps a careful study of Elathi will more 
than that of any other minor poet, help the learner to understand 
the Naladi, and the whole body of Tamil didactic verse. We give 
a few specimens. 


“Sages of gentle soul have laid it down, enlarging on the theme, 
that six qualities belong to loving souls (1) neither survives the 
Other, (2) they share their wealth, (3) they hold swect intercourse 
of speech, (4) they joy to meet, (5) share one another's pain, (8) 
and grieve to part.” (69.) 

. ———— 
“To die is easy ; to attain perfection hard ! 
To desire good is easy ; to put on truth hard! 
To set, out in pursuit of the right is easy ; to be steadfast hard! 
To gain triumphs as accomplished scholars easy; hard to reach 
heaven!" (40.) 


“Thou whose dark e}esis bcantiful and wide. 
O swan in form! Who fecl the truth will speak 
The truth alway! 
Lying; slander, harsh words and useless words—these four 
From lips of fools alone proceed.” (29) 


The following contains a striking description of the gal reached 

by the sage 
HEAVEN. 

“Tf one would tell of the excellenc® of the pure and loftly goal 
which sages from falschood free have sought but and desired ав the 
only reality; (in that place) there is no light that digpels darkness’ 
no speech, no change, no weariness, no suffering, no swect sleep. 
(67. 

(No light, since но darkness 
of јоу; 


words; no increase or diminution 
мо siceetuess of сереге, because no toil.) 


THE PrRIsllAELE AND IMPERISHABLE. 


“ Youth passes swiftly away, «івсаве and eld draw nigh 
Bright flowers of wealth and strength fade fast. 
While life is thine, desire thou not curth's vifta, 
(Thou whos? worda as milk nre aweet !) 

Desire release.— The law is this.” (22.) 
(X finished verse in Tamil.) 
ЎҮМГАТИҮ 1s NoELE Covatesy. 

» When death, or loss, or hate, ov grief, or joys, 

Or foolish babble of the people's tungues, 
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Befall one's friends, — 
To feel with them, and share their joys and griefe, 
‘This is in truth the noblest covRTESY." (80.) 
DzaTE. 


“ He fears not sword: dreads not brave*y : respects not beauty 
ebridke not from any hero; is not dismayed by any assemblage of 
resources ; fails not his day :—therefore, if you see death's coming, 
imminent, betake |your:slf to the atndies that relate to release. 


(38.) 


“ Не goes not away though опе weep; he knows no dread ; if 
one lament aloud he hear, not; if one spring up he does not relin: 
quieh his hold ; he does not depart, saying, these are helpless ones: 
though one pay him reverence he goes not! Why do men not pon- 
der death's ег, and Jebour i in works of penitential expiation ? To 

. remain idle ів surely a fault '" (391) 


§ 6. NaNMERRI—' Tue Соор Way.” 


This consists of forty quatrains by Siva-piragasa suvami of Tur- 
raimangelem. He was а Beivite Guru. They are printed in 
“Minar Poets,” and seperately. These though comparatively modern 


‘(seventeenth centary) are classical and of great value, Every verse 
“haa its apt, and often very ingenious simile. 
The Wolo would well beer translation. We give four. 


« THÉ gant wealth of those who render no assistance to others 
Bhall become the possession of those whe render such help! 
Thus the mighty sea 
Whose accumulated waters render aid to none,* 
The olgmà shell drink up, and pour in rain upon the world." (36) 
The expellent think not of their own wants 
But sápply the wants of others! 
Thus the moon 
Books uot to remove tbe stain of ita own spots, 
Bat cheaés the-darknees that spreads over the world. (33.) 


Jn the wide ocean-girt world delight thou 
In pleasnt words, end not in harsh ones! 
Dameel with golden bracelets! 
‘The ty risos not up to meet the sun’s fierce fiery rays, 
Bat rises at. the bidding of the cool-rayed шоог. (40.) 
The friendsbip of the good will daily increase in sweetness ; 
Others’ friendship will ever more and more become worthless ! 
Heur, O beloved! 

1f the tender fruit ripen, it becomes sweet to the taste; 
If the twig grow mature what pleasure's there? (61.) 

§ 7. Sigev-Pansa-MuLAM. 

This is а vollection in which five things are compared, and from 
this fact it gets its name, which really signifies‘ the collection of 
‘fivefold analogies.” It is not very much in айе, but is like the others 
emarkabie for («төө graceful expression of quite common place or 
obvious ideas; tut to give to homely pleasant thoughts such form 
and expression as shell make them dear to snoceasive generations, 
to all elssses, and to every aye, is a.distingnished merit, and these 

possess ii. We shall give a few specimens only. The 
Tamil acholar will doubtless ‘find валу access to good editions with 
copnmnegtary . 
3 It quenches no man’s thirst, prs invigorates no man's field. 


Gains. 
“ The learned man will gain gold. 


The gain of good verse is ita meaning. 

What gain is there from disputation? 

What gain from the musical instrament which a man has not 
beforehand learn to use? 


When the unlearned seek the socigty of the learned their gain ig 
derision ! " 


AMBBROSIA. 
“ A chaste wife is ambrosia. 
A learned man of disciplined mind is ambrosia. 
А country well taught is ambrosia. 
To а country whose banners reach the clouds the king is amb- 
rosis. And the servant that does his duty is ambrosia !"" 
Вок. 
Forgetfulness ів ruin ; the pride of wealth ie ruin ; 
Immaturity is rnin ; во is obstinacy ; 
To be at variance with his labourers is always ruin to the culti- 
vator ! 
BravTr. 
“The beauty of the eye is benevolence ; 
The beauty of the leg is firmness; 
The beanty of calculation is correct numbering; 
The beauty of music is its charm for the ear; 
The beauty of the king ts the prosperity of hie land.” 


“The beauty of wavy looks, the beauty of rounded form, 
The beauty of nails and ears, 
The beauty of the teeth, these are not real beauty. 
To speak as true wisdom teaches is beauty.” 
$ 8. “Tuiros Sweet AND BrrTER." 

There are forty Tamil quatrains in which are enumerated tke 
things that are supposed to yield abiding “ pleasure” to men;and 
forty in which are given trose things which on thé contrary cause 
“pain.” These verses аге uot of any particular merit, obut are 
constantly quoted. ‘I'he author is said to be by an old Madura sage 
named Senthanar, but nothtng is really known as to their origin. 
‘They are quite classical in style. We give a specimen of each. 

GARDENING. 
Let pleasant words be the fertile воі], benevolence the seed, 
Weea out harsh words, add manure of truthfulness, 
Warer the crop with love, and so cultivate 
The tender herb of virtue from thine verliest days. 

Love. 

Right pleasant ia life with those with whom we are at опе; 
Pleasant to see the full moon іп t^e wide fields of heaven ; 
Bat to be unblameable iu deed, and with а tender вош 
To be loving anto all ie truly aweet. (4.) 


The weapon wielded by a powerless arm is nought ; 

The beauty of a flower nó fragrance breathes is nought ; 

The resolution of the man without clear knowledge is nooghé; 
And so the speech of him who knows not use of worda ! 


Ter 
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The desire of the destitute to do benevolent desda is vain ; 

To dwell in a city "bf palaces to the poor man is vain: 

To feaat upon the mere sight of & cookhouse is vain; 

Friendship of those who desert you in adversity is vain! 
§ 9. " Orp Worps”: Para-mori. 

Under this title a number of quatrsina exist which are of con- 
siderable interest, and are founded on actual proverbs. From this 
the cSllection takes its title. In our acoount of the Naledi ij will 
be seen that two collections of verses were supposed to have been 
preserved with that work, though they reached the bank at diffe- 
rent places (See Introduotion, p. ix). Their actual antiquity i8 per- 
hapa doubtful, but their value and claesical character cannot be 
questioned. We subjoin a few specimens. 

When our friends speak in our praise it is well 

To ignore the soft words, and disclaim the praise. 
^ Lord of the Hill where bamboos wave; 

Men put not on jewels that become them not, 
Even though the jewles are their own ! 


When worthless people chatter senseless things 
"Tis hard to stop their tongues. 

Lord of the shore, 
Where ships are seen reeling like drunken men! 
There are sole who can tie up the winds, 


When в man possesses wealth and worldly greatness, 
If he be not of a truly disciplined mind, 

The exaltation of such’an ignoble person 

Is like putting a torch iuto a monkey's hand. 


The silly man who speaks evil words, and hides his malice, 
Will bring himself to grief by his speech, 

О lovely maid ! 
The frog hides himself in the sand, and lies concealed,— 
But by hi croak he betrayes himself. 


Wealth that knows no sum, high birth, all kingly adjuncts, 
And to be n&med as worthy by the king, 
Are not great things. Here and hereafter 


e à 
To possess one's self is greatness ! 


Those who резвевв stores of rare wealth 
Need not to seek men to perform their behests. 
Lord of the land 
Where the heron sleeps on the buffalo's shonlder ! 
When you've dug a tank you need not seek for frogs. 
% 10. “ Tue EaskENCE oF THE Way oF VIRTUE”: Arra-nerri Baram, 
This is a small collection that like" Old Words" is reputed to 


have escaped the flood with the Naladi. It is like the former, but 
not quite so proverbial in character. 


PROCRARTINATION, 
“The men of excellence will say we wil! perform 


Deeds of virtue"betimes, and do them thoroughly. 
At eventide 


Man lays him down, never to rise agen !— 
Why do men not perform virtuous deeds betimes ?* 


Soul! I cannot gain, entire power 
Over thee; whom then cen I rule? 
On earth if I gain control of thee, 
I have the key that opens heaven. 


Моккв AND MEN. 
If they abide amidst their fellow men'yet rule their souls, 
They are as Virtuous as those who live in thirkets 
Where wild flowers bloom. 
And in those wilds who dwelling goyera not bheir soul, 
Are as those that dwell in midmost of the бочи 8 


—-— 

The housewife beloved, and one'self— 

The two together yoked,—must draw the car! 
By one-alone 

The chariot of domestic virtue pure 

Onward rolls not, but standeth atill. 


From day to day though it lie in the water, 
The stone rarely becomes softened 
Like that stone 
Base men from day to day hear virtuous teaching, 
But their hearts are harder than the atone. 
§ 11. NiTI-NERBRI-VÉLAKEAM: A lamp in the way of right.” 

Passing over an immense number of minor poets, I must add desfis 

mention of a work of purely native origin which within thd lamest 
hundred years has been added to the undoubted Aie 
language. It isthe Niti-nerri-vilakkam—“ The Tampin the-peéipel-- 
righteougness.” An edition of this has been published by an 
edmirable Tamil scholar, the late Henry Stokes, Zsq., of the Madras 
Civil Service. The work gonsista of 102 quatraine, and is every way 
-admirable ; but it would require в chepter by itself, The date is 
about 1700 a, D. 

This gives his idea of mysticism : 

“ Nought doubting, wav'ring not sages explore by reason’s aid 
Till all grows clear; with eye of apprehenaion $raewpp'd wide. 
They sleep, and see the vision clear. In that роге myatio light 
When waking life arrays itself. 'tis being’s perfect gain.” (99. 

The following is ite first quatrain : 

Youth is a bubble on the. water; wealth’s plenitnde 

Is as long waves that roll on its surface ; 

This well knit frame is w~iting traced onthe water. My friends, 
Why bow we not within the courts of Him, our Lord ?" (1.) 

The idea; that man should not survive the lose of his hononr, is 

expressed in 

“If any would cherish sweet life, having irtusred the lode uf 
strength and honour, let them cherish it; if oely they can bw sure 
of immunity even for a little; while from death!” (41.). 

"However many subjects learning may be conversant ті, if 
there be not understanding to employ it in the right place. it iò wro- 
fitlesa! Tho’ thus employed, if power of speech be wanting, whet 
good is it Р If this teo be present, it ie as df a golden flosset were to 
podsess fragrance also.” — (5.) Y 

(То be continued) 
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"TRANSLATIONS. 


THE VEDA'NTA-SU'TRA WITH S'R'KANTHA- 
BHA'SHYA. 


(Contiuued from page 150.) 


By backward reference. (1. iv. 15). 


Because of the backward refereuce, in the passage 
“ non-existent, verily, this at first was," to the Omni- 
scient spoken of in a previous passage “He desired ‘may 
T hecome many’,” and because of the backward refer- 
ence in the passage “ He who has penetrated here up 
to the tips of the nails,” to the Avyakrita described 
before, we understand that He alone is meant ; во, too, 
here, by backward reference, we are to understand 
that the five ‘‘ pancha-janas" mean the five indriyas. 
Hence no incongruity whatever. 


The discussion of the question zs to whether the 
Sankhya’s Principle (Pradhána) is referred to (in the 
upapishads) is over. Again the sütrak&ra proceeds to 
explain how Parames’vara is distinct from Jiva : 


Because it denotes the universe. (T. iv. 16.) 

The passage which forms the subject of discussiuu 
here occurs in the Kaushitaki-Bráhmana-Upanishad. 
Commencing with the words “ І shall teach thee Brah- 
inan," the Upanishad goes on thus: 


* He who, О Bé!áki, is verily the creator of all these 
beings, and whose deed this is, he verily should be 
known," and so on* 


Here a doubt arises as to whether it is Parame'svara 
or Jiva who is spoken of as the being that should be 
known 

(Pürvapaksha:)—In the previous passages, such as 
* That being who is in the sun, him do I worship;.. 
him who 1з in the moon... him who in the 
lightning "+ it is seen that Jiva tco can be the 
cause oi all such beings as the sun here spokon of. The 
word “deed” denotes somothing newly produced 
(арӣгүа) ; and this new effect ‘apirva) can only pertain 
to Jiva, inasmuch as it can never affect Parames'vara 
who is devoid ef all connection with any deed wRatso- 


ever. So the being spoken of here is Jiva and no 


other. 
* Op. cit. 4-1 
+ Ibid 4 1. 
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The Siddhanta: As the word “deed” is put in 
apposition with word “ this,” and is capable of being 
interpreted to mean ‘ what is done,’ it meaus ‘the 
universe’ So that it із Purame'svara, whose deed is the 
whole universe, that is spoken of here. Jiva, indeed, 
зап never be tho creator Of the universe. 

Again an objection is raised and answerd : 


If (you hold it is not the case) because of the characteristic 
marks of Jiva and the Prana proper, (we answer) 
no; that has been explained. (I. fv. 17) 


It cannot he urged that Parames'vnra is not referred 
о because of the characteristic marks of Jiva and the 
Prana nroper found in the following passages: 


* As the master feeds with *his people, nay. as his 
people feed on the master, so does this concious A’tman 
feed with the other A'tn;ans; aud so the other A'tmans 
follow this A'tman."* 


“When sleeping he sees no dream, then he becomes 
one with the Prana alone"* 


For, in the Pratardana-Vidjá, the matter was 
clearly discussed. Here, too, when the preceding 
and the succeeding portions сЁ the section are 
taken into consideration, it will be seen that the 
section treats of Brahman; so that the other charac- 
teristic marks should be interpreted accordingly 
To explain: At first, in the opening section, Brahman 
nas been introduced in the words “ I shall teach thee 
Brahman ;" in the middle, the passage “whose deed 
this is” speaks of a being who is the creator of the 
whole universes; and subseqnently in the wards “ һе 
who knows this conquers all sins and obtains pre- 
eminence among all beings, sovereignty, supremacy ; " 
thes'ruti speaks of sovereignty—accompanied with the 
destruction of all sins—being the result ; a thing which 
necessarily results from nothing but the worship of 
Brahman. It being thus shown that the section is 
devoted to Brahman, those attribntes which seem to 
pertain to Jiva aud Prana proper should be so inter- 
vresed as to refer to Him alone. 


Another view is now set forth 


It is verily, as Jaimini holdr, for the sake of the other, (as may 
be seen) from the question and the answer; and, moreover, 
even so do some (declare). (I. iv 18) 

It is with a view to declare the existence of Para- 
mes'vara distinct from Jiva that the existence of Jiva 
as в separate entity from the vital airs etc. is expound- 
ed—by way of showing that the vital air does not 
respond though called by its name and thas the person 

* Kaushitaki. Up. 4-20. 
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rises when afterwards struck by means of a stick—in 
‘he following passage: 

“The two together came to a person who was aslopp. 
And Ajátas'atru called htm saying ‘Thou great one, 
clad in white raiment. Soma, king.’ But he remained 
lying. Then he pushed him with a stick, and he rose 
at once."^* 


That such is the case is shown by the following 
1uestion and answer: 


Question: “ B&láki, where did this person here sleep ? 
Where was һе? Whence came he thus back?" 


Answer: “When sleeping he sees no dream, then 
he becomes one with that prána;"t 
this answer being of the same meaning asthe follow- 
ing passage occuring elsewhere: 

* With the Existent, my dear son, he then becomes 
united ’’§ 

Some, that is, the V&jasaneyins, have a section in 
which the same thing is very clearly set forth in the 
form of а dialogue between Balaki and Ajétas'atru, 
as follows: 


Question: “ When this man was thus asleep, where 
was then the person, the intelligent ? and from whence 
did he thus come back?" 


Answer: “ When this mao was thus asleep, then the 
intelligence of the senses absorbed, within himself all 
intelligence, lies in the ether which is in the heart."[ 


Wherefore it may be concluded that itis Parames'- 
vara Himself whose work is this whole universe. 


Adhikarana 5. 


This adhikarana proceeds toghow how it is that, 
while Jiva and Is'vara are everywhere spoken of as 
one, they are treated as distinct entities occapying one 
abode. 


The passages pointing (all to him) (T. tv. 19.) 


The passage which forms the subject of discussion 
occurs in the Brihadáranyaka and reads as follows - 


* Verily, a husband is not dear for the husband's 
enjoyment; but for the- A'tman's enjoyment the hus- 


* Kaüshitaki. up. 4-19. 
+ Ibid. 

1 Ibid 4-20 

$ Chhardogya-Up. 6-8-1 
S Bri-Up. 4-1-16 

|| Ibid. 4-1.17 
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band is dear...” 
to be heard. to be reflected upon, to be conteuplated."* 

(Ptirvapaksha:). It is Jiva that is spoken of here, 
inasmuch as by such words ab “ bat for the At/man's 
enjoyment" we are given to anderstand that the 
A’tman 15 а samsári as endued with desire to enjoy. 

As against the foregoing we hold that it is Para- 
nes'vera who is spoken of here.— Why ?— 
section opening with the statements such as 

** But there is no hope-of immortality by wealth ;” 

“ When we see, hear, reflect upon, and know the 

A’tmam, then all this is known ;” 
All this is that which we call A’tman ;"t 

and ending with the passage “How should he 
know Him by whom he knows all this *" points to 
Pataines'vara ; and accordingly Parames'vara is pro- 
pounded here by first speaking incidentally of the jiva 
who is endued with an attachment for pieasures, 
Hence no inconsistency whatever. 

How, in all these places, may Parames'vara be spoken 
of by tbe word denowug the jiwa ’—This the sótra- 
kâra explains according to +m alien system: 

A mark as to the proof of the proposition, as A's'marathya 
holds. (1. iv. 20). 

A's'marathya thinks that the designating of Para- 
mes'vara by æġerm denoting the jiva serves to show 
that the jiva, as an emanation of the Parames'vara, is 
not quite independent of him, so that the proposition 
may be held as proved that by knowing one the whole 
is known, as said by the s'ruti, “ when we see A'tmau 
all this is known." 

Because of the emancipated MW во, as Anlulom! holds. 

1. dy. 21). 

Audulemi thinks thut it is becanse the liberated 
soul attains to the state of Parames’vara that Parames’- 
vara is designated by the word A'tman. 

Because of His dwelling; thos holds Ka's’akritsns. 
(1. iv. 22) 

Küs'kritsna thinks that it is because ot Parames'- 
vara dwelling as A'trnaun in the jiva-A’tman that the 
Parmes' vara is desiguated by the word denoting the 
jiva. 

It mav be concluded that this is also the sutrakára's 
view, because of its heing mentioned in opposition to 
two other views alreauy expounded, and bacanse wi 
the absence of a mention of any other. There 
moreover, here a strong affinity to the teaching of the 


—_ - – 
* Bri-Up. 4-4-5 
t Ibid 


“verily the A'tman is to be seen, »sruti. 


The wBole. 


To explain Jn the first se&ion of the Atbar- 
vab'iras, it is declared that Parames’vare ie the being 
denuted by all words, as due to His having entered 
into ail beings, chit and achit, séntient and insentient, 
in the following passage. 


' Devas verily went to the Svargaloka and geked 
Rotra,’ “ Who art thou?” He said, “ Alone I was 
at fir-t, Tm and shall be; none else distinct from 
Me. From the inner into the innermost I have entered ; 
into the four quarters and their very midst. Such 
n being am 1; 1 am tbe eternal and non-enternal ; 
lam Brahma; I am the Eastern and tke Western, 
lam the Southern and the Northern ; I am fp and 
dow, the (four main)” quarters aod the various 
{intermediate quarters ; I am man, J am woman, 
Gayatri I am Savitri Lam; І ат Trishtubh, атай, 
and annshtubh the metre I am: I am Gárnapatya ; 
1 am Dakshinggni and A’havaniya; Iam the true ; 
Гат the cow, and I ain Gauri; I am the oldest, I an: 
the best, Iam the highest. Iam the waters, I am 
light. Tam the Rik, the Yajus, the тап, and the 
Atharvangiras, The perishable am I, and I am the 
imperishable, I a:n the secret, I am the forest. The 
sacred lake aw I, aswell as the holy one. I am the 
beginuing and the end, and beyond and the front? 
I am verily the Light. He that knows Me all Knows 
all.” 

In the second section also, as due to the very fact 
of His having entered into everything,*it is declargd 
that He js denoted by the words Bryhmd Vishnu, 
Mahesrara, Viniyaka, Uma, and the whole universe of 
things, in the passage beginning with the following 
words: 

“Yo That Lord who is called Rudra, to Him who 
is also called Brahma, to Him 1 bow." 

Accordingly by an investigation into the harmoni- 
ous teaching of the S'ruti, itis fonnd that S'iva, the 
Parmes'vara, is the Being denoted ly all words, as 
embodied in all, having entered into all beings, seati- 
ent and insedtient. as their Ar &ry&min; the Inner 
Regulator. Wherefore. it well to conclude that 
Kas'akristsna's view alone aces with the teschine of 
the S’rati, of le Syntra, ana of dere- 


Adhikarana. 6 
In а former аі Катана. 1, à т was билеу indi- 
cated that Parames’vara os the ure lina material 
cause of the universe by quoting u passage which 
speaks f lim by means ofa woiu.. Le al'atíce ease.* 


* Tatti ‘up ds 1 
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* From whom al! these beings are born.” 
"bis adhikarana proceeds to esteblish it at full 
length. 


And Eo is Prakrit! also. in aocordarce with the proposition and 
the illustration (1. iv. 23). 
The passages to be discussed here are suck as the 
following : 
“From Him, verily, the Atman, was born the 
akas’a.””* 
* The one God, producing heaven and earth.”+ 
Here & doubt arises as to whether it is right or not 
to hold that Brahman is the twofold cause. Because 
the nimitta or efficient cause such as the potter 1з not 
found to form also the material cause such as clay, and 
that neither the material cause snch as clay forms also 
the nimitta or the efficient cause such as the potter, 
how can we understand that he can form both the 
material anc the efficient cause with the universe as 
the effect ? 


(Ptirvapaksha):—He is only ће nimitta or efficient 
cause of the universe, not the upédina or material 
cause—Why ?— Because it is impossible. Indeed, the 
potter who is engaved in making a pot does not make 
the pot by becoming clay himself, nor does a weaver 
making a cloth do so. If he would try to do so, it 
would be quite impossible. Wherefore it is impossible 
for Brahman, the nimitta or efficient cause, to be the 
upadana or material cause as well. And it is useless 
to suppose Еа the efficient cause is also the material 
cause as well, inasmuch as the production of the 
required effect can be accounted for without sucha 
Suppusition. For, we find the pot produced not- 
withstanding that the potter is distinct from clay. 
Wherefore Brahman is only the efficient cause, but 
not the material cause as well 


Against this we say as follows: ‘Ihe material as 
well as the efficient cause is Brahman himself. It is 
stated that hy knowing the Commander all becomes 
known, that the Commander, the efficient cause, being 
known, the whole of the sentient nnd insentient 
universe becomes known, as the following passage 
shows : 

* You are so conceited ; have you ever asked for 
that Command by which we hear what has not 
been heard, we think what has not been thorght, 
we krow what has not been known,” 


* Tait, up. х-1. 
+ Toit. Bam, 4-6-2, 
= Chha. nn. 6-1-3, 


And in explanation of this, the illustration of ely 
hns also been ndduced in the following passage: 


As when cluy is known, all this which is made of 
clay becomes küown.'^* 


If Brahman we:e the efficient cause merely, know- 
ledge of the whole universe would not bee possible 
when He is known. By knowing the potter, we 
cannot, indeed, know the pot etc.. the effect ; but we 
can do so by knowing clay, the material cause of, the 
pot. Wherelore seeing that this becomes possible 
when Brahman, the efficient cause, is also the material 
cause, we mast couclude that Brahman Himself is the 
mtenal canse. 


* Command ” (m the s'ruti)is put for Him who 
commands, namely, Brahman. То shew that the 
upadana or material canse is not a thing distiuct from 
Him, the Sitrakara adduces another reason : 


And by the declaration of (His) desire (I. iv. 24.) 


* He desired, may I become manifold ;" iu these 
words the Srnti declares the desire of the intelligent 
and all-knowing Brahinan Himself who is the nimitta 
or efficient cause to become the manifold existence 
in the form of the variegated universe. Wherefore 
tbe material cause is not a distinct entity from the 
efficient cause. 


(Objection) :— From the sruti—such as ** Above the 
universe is Rudra the Great Sage and-He saw the 
Golien-wombed | Hirrnyagarbha) being born ;"t we 
understand that the l'arames'vara himself who is above 
the universe and is the efficient cause thereof casts his 
gracious glance upon the Hiranyagarbha, the first of 
all gods, being born by His (Paramesvara’s) will from 
o. of the Prakriti distinct from Him (the efficient 
cause). How can He ever become the Prakriti or 
material cause and аезпте the form of the universe. 
It із Máva that is declared by the s'ruti as Prakriti, 
in the following woris “ Let it be known that Maya 
is Prakriti.”§ he s'rniti declares also that Purusha 
is Prakriti in the words ** From Him was born, Viraj, 
and above Viráj is Purnsha” || Thus it is proper that 
those two alone are thé Prakriti, and as such assume 
the form of tke nniverse. 


(Answer :) The Sütrakára answers as follows: 


* Ibid 6-1-4. 

t Ibid 5—2—3. 

$ Маһапигауапа uparishad. 10- 
8 Svet, up. 4-1), 

|| Purusha Bukta, 
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And (He being directly declared ы both (1. iv. 26.) 

1: some sections of the Vedantas, the Parames’vara 
is directly declared tu be of the form of the universe 
us its material cause, and to hs the Lord of the 
universe as it efficient cause, To explain: just as the 
passages such as “ Rudra is above the universe” 
indicate His being the Lord of the universe, in the 
same way such passages as All verily is Rudra ’* 
declare that, as the meteriu] cause of the upiverse, 
He is also of the forin of the nniverse, In the s/ata- 
rudriya, He is declared to be the Lord of the npiver- 
ке, і» the section beginning with '* Bow to the Golden- 
armed " and closing with “ Bow to the Lord of 
robbers ”,t and from there up to “ Bow to the leaf- 
born and to the one born in ће cluster of leaves ” 
He is declared to be of the form of the universe. 
Elsewhere, teo, the s'rati declares Him in both the 
aspects : 

‘Brahman was the forest. Brahman became that 
tiee; Brahman governed the worlds; 
holding them in their place "+ 

lu Ње Atb-rvas'iras, he is described to be of the 
form ot the universe in the subsequent portion. 
Wherefore He being directly declared to be both, it is 
but right that the Snpreme Brahman, Siva, who is 
Parames'vura, is both the universe and the Lord of the 
universe, as the materia] and the efficient cause 
thereof. T 

The  sütrakára says that there is yet another 
authority : 

Because of His creating (it out of) Himself (I 1v. 26) 

He made it out of himself by himself.?$ Thus, it 
i> seen that Parames'vara made Himself ro Бе of the 
form of the universe. Wherefore He is tbe material 
ах well as the efficient canse. 

(Objection: —Paramasiva is quite free from all trace 
of evil He is the unlimited ocean of all excellent 
attributes; His glory is infinite and eternal, and He 

Vis above the universe. How can sucha being ever 

| become the Prakriti, the universe which is the basi- 

En iilusion and change, and which has to be avoided 

as an evil * 
By transformation cl. iv. 27 

It is quite explicable how Paramasiva, the efficient 
cause, who is the Bliss, ever pure, ind who by natnre 
ix the unsurpussed Good, shonld assume the form of 


* Malnnaruyana-up, 16. 
+ Surnrudruya 2. 
f Тана. Beabman 2-4-9 
# Vaiss ар. 2-7. 
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the universe as the material cause thereof, by trane- 
forming Himself into the chit and achit, or senti»pt 
and insentient, forma of existence. 

(Oljection:) —A h ! 'I'ransformation : parinéma) means 
change ih the form uf the cause, іпактцсћ ав pari- 
nama is defined to consist in*s change from one form 
to another form. How is Parames'vara thos subject to 
what is regarded as an evil ? 

(Auswer:)—True ; but transformation (parinamaj 
can take place in sach а wav that the Efficient Cause 
is not affected by the change, notwithstanding that 
He is the Prakriti or matetial cause. 


(Quesxtion:;—What is this unique transformation ? 
We are curious to know whut it is. Please explain. 

(Ansieer:i—Listen ; we shall explain. 

“When it was dark, when there was no day, no 
night, no existence nor non-existence, then was 
Siva alone by himself. That is the Imperishnble, 
the Adorable (Livht) of the san; una from Him, 
Wisdom Ancient went forth’* 


At the time when all this was darkness, without the 
light of the sun and the moon, withont the division of 
day and night, devoid of the individual names and 
forms, undifferentiated into gross and snbtle forms of 
the sentient and the insentient, into existence and uon- 
existence, then there was Siva alone left by himself, 
without a seoond, self-Juminous, with the potentia- 
lities of the sentient and the insentient existence 
inseparable from His being. lhat was then the Im- 
perishable, Snpreme Bring: that too the Adorable 
light, as in dwelling in the sun, the primary source ot 
the sun's light. From snch a Being. wherein was 
latent the whole external universe of the sentieut and 
the insentient existence, went forth the ancient 
supreme wisdom. the spiritual energy (jninasakti,) 
secondless, eternally existent,—-the Great Еһ of 
light dispelling all the then darkness. Then “ He 
desired, * may 1 become many ;t then, Parames'vara 
the Canse, embodied in the subtle form of the sentient 
and the insentient being which was undifferentiated 
yet in name and form, willed tlat He shonld become 
embodied in the senticut and the imsentient existence 
differentiated in vame and form, And then “all this 
did He create, and whatever else there is ;’t---He 
differentinted from himselt His body, the sentient and 
the i1 sentient being in its subtle form. Then having 


е scare с? „Ян КАНУН. 
+ Тий. op. 2-6, 
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created it He entered into it ;"* He ‘entered of himself 
aftheir A'tman into tho sentient and the insentient 
which had been differentiated from bim. Then “ He 
becnme the manifest £nd the unmanifest, "the became 
variously transtormed into the universe, mainfest and 
unmainiest. Thus as man is a child aud then a 
youth, Brahman whose body is the universe, is -the 
cause and the effect. The s'ruti says. 


* Know verily Maya as Prakriti, and Mayin (the 
possesser of Maya) the Mahesvara. 


By that which forms His limb is all this universe 
pervaded T 


From this we learn that Maya the Prakriti 
(material cause) of all, that Maliesvara is the being 
endued with It, aud that the whole universe is 
pervaded by His limb, by a portion ot Himself, by a 
piece of his sentient energy (Chit-Sakti) which, when 
regarded as the enjoyer, is known by the name of 
Purusha. Just as the hair and nails and the like are 
not born of the body alone or of Atman alone, so the 
universe is not born of Maya alone or of Mahesvara 
alone. On the other hand,—like the hair and nails 

, being born of the embodied mortals, Purusha, the 
Prakriti of the sentient and the 
insentient existence into manifestation. from 
out of the Parames'vara united with Maya, 
I's'vara 


material cause) 


comes 
From 
this form, are born the Avyakta (the 
unmanifested the fonr-faced (Brahma), and зо on. 
And accordingly Sruti describes Is'vara to be Purnsha 
Himself in the following words 


Purusha verily is Rudra."$ 


Wherefore jt becomes quite explicable how Para- 
the 
imsentient nature, forms the cause as well as the effeer, 


теа, Who endned with rhe sentieut and 
according to the several stages: through which Но 
passes, 


And it is indeed sung that He is the Prakrithi (I iv, 28, 


- lt is directly declared that Paramesvara Himself is 
the Prakriti of all beings. 


Him whose lielpinate is Uma; who is the supreme 
Гот] :Paramesvara), mighty, three-eyed, darknec. 
ked, and serene, having mediated thus, the sage 


3 (70А 

+ Ibad 

f Svata-up 4—10, 

8 Milianarayanopanisliad, 


reaches him who is the womb of all creatures, the 
witness of all, transcending dürkness *" 


Thus the Sruti declares that the Prakriti of all crea- 
tures is the Parames'vara himself, who is the witness 
of all, the omniscient; transcending a)l darkness, above 
all universe ; associated with Uma, the supreine energy 
(Parama Sakti}. Therefore the Supreme Brahman 
Himself is the U padana (material cause) us well as the 
nimitia or efficient cause. 


Adhikarana 7. 


By this, all have been explained; all have been explained 
(I. iv. 39.) 

This exposition ot Vedantic passages, carried on 
from f.i. 2 till now, forms also the exposition of those 
portions of the Mantra and Bréhmana which, as 
speaking of the characterisuc marks of Brahman, are 
of the form of the Vedanta, such as the Purusha-sikta 
and the Satarudriya which form integral portions of 
Karma-kanda; as also of the Smritis, [tihusas, 
Puranas, and the sayings of the adepts. Repetition of 
the words ‘Call have been explained” is intended to 
shew that the adliyaya is over. 


Here a doubt arises as to whether the Satarudriya 
and the Purushasukta which occur in the rituale 
portion (Karmakanda;, as also the Sriti, Ltihaxas, 
aud Purauss,—whether they do or do not point to 
Brahman, when we take into acconnt the various 
marks by which to ascertain the purport of a scriptural 
text; this doubt arising From the sections. being of a 
different character ias devoted to karma). 


(Parrapokshes M is proper to maintain. that. the 
Purusha-sükta and the like which occur in the ritua- 
listie portion karmakanda) are devoted to an exposi- 
tion of jiva, the performer of actions ; and that they 
do not point to Brahman, because there is ne purpose 
served (hy treating of Brahman). Even the smritis, 
Itihasas, Puranas, and the like do not treat of the one 
ness of Atinan for some of them speak of Brahma 
as the Parabrahman 


Rudra 


some, of Vishon some of 


some, of Nakti; Nome, of Agni some of 
Strya; some, of Vayu; some of another. As thus, 
no definite conelusion can be arrived at, these cannot 
be held to treat of Brahman. 

(аи ёг) 


as follows : 


As against the foregoing, we held 


* Kaivalya upanishad 7, 
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-Mhe Paorusha sûkta and the like do teach Brahman, 
becunse ot His characterisuc marks being described 
therein. We find here described the characteristic 
attripntes ot Hrshman, that Me is the cause of all, 
that: He is beyond darkess, that He ів the cause of 
immortality,—as the following possages shew 


e 
* From him Vira) was born."* 
~ Of the colour of the sun, beyond durkness."* 


Hım thus kaowing, one becomes immortal here.’ * 
Whoretore l's'vara Himself is here described as 
Рогивпа. And io Satarudriya we find Parmesvara 
described as the Lord cf the universe, as the Atmau 
of the universe, as darknecked and so on. It is 
therefore but right to hold that He is treated of iu 
the section. 

(Oijeetion) :—1t would seem unreasonable that the 
Paramesvara who is the repository of the finest of the 
attributes should be the being treated of in the Sataru- 
dríva. For, in the very beginning, we find the Being 
associated with wrath —which is a despicable quality,— 
as the following words show : “ Bow to Thy wrath 
(manyu) O Radra."t 


(Answer) :—We should not proceed thus. Fer here, 
the word “ maxya" means ‘ knowledge.’ Or, it does 
not matter even if we understand the word*in the 
sense of ‘ wrath: wrath. ; for ‘ wrath ’ th ’ being a quality inhering 


© Purush аһа. - 


in the Prakriti which has been volyntarily put on by 
Him, it has nothing to do with Paramesvara, 

The marks which serve to indicate the main drift of 
the Puranas etc. point to the inevitabie conclusion that 
they, treft of Siva, the Parainesvara associated with 
Uma, who, ах the Atman of fll, is the being denoted 
by the several designations such as Brahma "and 
Vishnu ; who is O:nniseient and Onmipotent ; who is 
above all; whose glory is unequalled: the being to 
whem the name Brahman can be fully applied and 
who forms the final import of all the Vedantic texts 
interpreted iu harmony with each other. 

As to the contention that these occur in the etua- 
listie portion, we have omy to say in reply that it is 
but right that ‘section’ must be uade to yield to 
characteristic marks’ in determinivg the main drift 
of the teaching. On the same principle, wherever in 
the Vedas and other authoritative texts a sentient or 
an ivsentient being is declared as the cause of the 
universe aud so on, we are to understand that it is 
Siva, the Atman thereof, who is there referred 
to. Wherever we find such attributes as muta- 
bility and nescience are predicated, it ix а sentient 
or an insentient being forming the body of Para- 
brahman that is meant. 'lhus everything becomes 
explicable when properly understood. 

End of the first Adhyáya. 
A. Man’aveva S'A'sTkI B. A. 
(To be Continucd.i 
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SIVAGNANA SIDDHIAR 
OF 
ARUL NANDI SIVA CHARIAR 


(Continued from page 152.) 
PANCHARALRI’S STATEMENT, 


21. You said the Devas partook the ambrosia by 
the aid of Vishnu who swallowed the earth. When 
the feurful poison arose from the sea, and Vishnu and 
other gods fled to the supreme kingand cried “ Save ns 
OLord from this untimely death”, then if the Supreme 
Pasnpathi did not swallow the poison, how could the 
gods have partaken of the-ambrosia ? 


22. When Vishnu fled from fear of the Asura Súra 
Padma, the latter was killed by God Kumara, the Son ; 
Asura Tharuka was killed by Sakti Kali; the three 
forts of the Asuras were burnt down and Jalandhra was 
smashed. Did not Ishwara protect the world by all 
these mercies ? 


23, Wheu Partha (Arjuna) seated on the car 
saw the assembled hosts and ail of them his kinmnen 
and he refused to slay them with his sharp arrows 
and reign as king after their death, the wily words 
uttered by Vishnu to induce him to fight, vou accept 
as your highauthority. Why dont you alsoaccept the 
words of the Buddha Avatar of Visbnu, propagated 
for the conquest of the Tiripura Asuras. 

24. 


Maya cannot become souls; nor souls maya, 
Mayan 


cai.not become these iast пог they, Him. 
These pad: 1rthas, Pasa, Pasu and Pathi are eternal. 


э. "hia story ів given in n Valmiki's Ramayana., Thie story 
is the ирек, illustr: ation mt the nature of the supreme being ng de- 
fined in the Kural * "c ада 


23. God Vishnu is suid tu have taught Buddhism to the 
‘Tirupura asuras, to prepare them for their defent, on the principle 
‘nid down by the Mahabharat “The типи for whom th» gods are 
orepuring defeat. is deprived by them of nuderstaniding ; 
averything pervertedl y," 
Latin and greek. 


he sees 
Dr. Muir ніко qnetes the porallel lines from 


“ God deprives of reison those whom he wishes to destroy But 
when the Got brings evil upon » man. he tiret injures hia under- 

anding " aud he cites from the Bible nleo passages eonraining the 
wme sentinient, 


24. It isthignature of the union of souls nnd utter and God 
that people would not understand This union. ін ndvaita and ix 
not dualistic nor axternal and internal nor Parinama nor Vivarta. 
Have ппу of the schools of modern Windaisia compared the simile 
Xf vewels nnd consonants postulated by the Siddhanta, with the 
imiles of rope and snake, gold ind ornaments бє. бе Everything 
зіп Him and Не isin everything, Godis immanent in all nature 
nd yet he ia beyond а Light is in darkness and yet bevond it 
no. God ling no opposite, In his Presence everything clee is 
anght. 75.5 ' Snvea Saint Manicka- 


achaka, In this single sentence is exhibited the Highest Doctrine 
of Pure monism or Advaita 


row 
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He being ownjprsent He appears os the All in-all; 
(and cannot become these). 


23. When the pure Agamas assert that mukti is 
obtained by the soul ridding itself of its Рива and 
noiting itself to the Pathi and when you would sense- 
less suy that your Immaculate Vishnu will become 
ignorant and the ignorant soul, will not the wise feel 
ashamed and leave this confounded theory to your- 
seli. 

26. When Brabma aud Vishnu fought for each 
other’s superiority as the Supreme Brahman, and the 
Supreme looked on and stcod in their midst as a 
Pillar of flaming fire, He was not understood by the 
fighting Gods. Such Vishnu you ваў is tbe Supreme! 

27. He cannot be God who in his fight with the 
Maharishi Dadichi was vanquished by the latter. 


28. He cannot be God who was punished by the 
Rishi Durvasa ; and from the scar left on his chest, 
is he not called Tirwmarumarbhan, ‘Ho with the scar 
in his chest’? 


29. When  Mahaishi Brigu found marks of 
violence left on his wife's body by Mal, and swore on 
the strength of his true allegiance to Isa, that such 
a violator of women's chastity should undergo ten evil 
births, Mal fell down shuddering. 


30. When in fear of this curse, ne prayed to the 
Supreme (Para) the latter appeared and comforted liim 
and asked him what he wanted and when he preforred 
his prayer that he should be rid of Bhrigu's curse, 
the Lord replied that Bhrigu was his Bhakta; aud 
when he further prayed that he should be vedeemed 
at every опе of his births, the Lord of. tbe world 
promised to do so. 


3l. He cannot be the Ninmala God who bound by 
the curse of Bhrigu was börn ten times end endured 
sorrow and pain. As such be assured Hari cannot be 


divine. Be advised and worship the lotus feet of the 
Blue-throated God of gods, 


J. M. Narraswaxwi РАП, tea. wet, 
(To be Continued.) 


25. ‘The novel doctrine sometimes broached is that the su- 
culled God though clothed with three gunas (the substance of 
Prakriti) nnan, other mortal is, is not contaminated hv it. The 


Puranie traditions we possess of these. Goda only prove the 
contrary. 
31. The unfortunate part of it is, that in such an orthe Чох 


and philosophic Vaishnava treatise ов the T: ‘eateavam, the truth 
of this story is necepted, and the es равіна. offered that the God 


only now hf this curae te an excuse to be born and do good. certainly 
cannot commend itself to the inte lligent, 
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THAYUMANAVER’S POEMS. 


(Oontinned from раде 154.) 
WILE Ji UO оо 8 jene FLD 
ufa uB Oenar ha ten 
UGC uni DO e» eww? pemu med 
urmitss dis Ces c Gay 
BUS ung.O365 em 92a an Ge 
uiae: “а иши 
BRCO Cen C Qu (een sta вт 
ugQe Qus aaah sa a 
ann g ал 20е paun pf ses B 
arn Qaa вет Lan Ё 
ena) s or aes m Cu ssa rales 
ee» whew ~ so AM ао 
Qana Ga Qai Cgc... pp Gs Qo 
oMa ТТЕ 
Az ош Osaran ware Gau Gu 
Gaer wwa e (ш 

i15. О Bliss of teeming Splendour, О The Supreme 
Intelligence, being the indiscernible Sat that haat fill- 
ed wy heart! 

Many alien religionist assemble very often and 
point at ine in contempt “ Behold! Behold! Pity that 
this inan is bent upon mere utterances and hymns 
purely emotional in their nature." 


Neverthelecs, I would tuke to the emotional wor- 
ship * alone as Summum Bonum and dance and: dance 


mun cues e EE US NET! 
* Kinotionul worakip ia the Summum Bonum in this life. It ia the 
«гомо excollence of this. Saiva Nuldhanta school that it is the 


and grow slender and slender іо annouucing Thy 
Solemn attributes *O The Nirmala Being! The Arci- 
ent One! The Light Transcendent ! The Supreme All 
pervading Lord !’ 


Exhausted and faint-hearted as I became in this 
manner, yet Thou wouldst nut be moved to invite me 
to Thee. 


О the Inestimable Treasure, revealing 'lhyself to 
the pious-minded seekers, did any one ask Thee to be 
so hard with me ? 

Н. SHUNMUGA MEDALHAR. 


(To be Continue). 


Religion of Love ог bhekti. Love ia the animating fire of the sudh- 
ana Sariyn, Kiriya, Yoga and (попа. some erroneously hold that 
this sadhana and love can benetit the aspirer of Mukshe severally 
i. е., either sadhana or Jove benefit him iudependently. Not nt ull. 
Saria, Kiriya. Yoga and Gnana are indispensable and inseparable. 
with love (bhakti). Hence it was the succexafu/ saints like our 
Thayumanavar though accomplished in Yoga or Gnana (knowledge), 
yet, were not, for a moment, wanting in true bhakti ог lore of dero- 
Hon to tho Supreme sivu and that even the Holiest bour Gnánarmn- 
banthar, Appar Sundarar and Manikarachekar went from templo 
to temple sung and danced and shed tears of love of extreme reliance 
on Siva for His Bonndless Grace. So in thie verse (115) the saint. 
reveals the emotional worship and prayer asthe sole aim of existence 
iu thie world in spite of censure of the antagonists like the 
followers of Pntunchal &c. Authorities are abundant to support 
the tenth that emofiounl prayer in temples ів the necessary 
antecedent of bhakti or love to thu Supreme Siva and that bhakt* 
or love to the supremo Siva ів tho casonve to be extracted from 
the Siva-Sariya, Siva-Kiriya Siva-Yogn, -Sivagnann. Aud as 
such and us supported by the authorities below stands superior to 
the snid action (Мазун. Kiriva &c ), 10 the said Yoge. and to the 
enid Gnann. 


1. Avruownrriks.— Lore, as has beonwdeolared in the scripture 
ig superior to action, wisdom nid voga,  Sandilyn Borm 62, 


_ ———— 


TIRUMANTHIRAM. 


INTRODUCTION. 


Continued from page 32. 


BH bd Bre. 


2 b B on эбэ соз) 20 ои Hou. Dusen D 

Ява saei S56 3 шт sry. 

(ip 6 Basa en ap sears шо Сән Gwen pa 

a BA arr amr Cindi ned був тея. (Sr) 

46. He was praised by His Bhaktas who knew the 

way as ‘O Thou of the colour of the evening sky, 
© Hara, О Siva? 1 also prayed * O Father, O The first 
couse, O The Supreme,’ and being pleased, be entered 
my heart. 


ard SEE) ond wt pan 
љт шү ый Rated Soy agp a bus 
uny sif TB ы ПЕ 6,4 д Фито 


дати зыт дед Kat оуд аи er en.( ае!) 
47 уеп the hiouse-hiolder will become like unto 
the sages doing great penance. The Lord enters their 
heart ond fills them with Love. Those who forget 
Him derive по bliss like the kite poised. on the Pabn 
tree. 
jig 4:21 
apy Ш 20 wow E. (yp sv wear up «ы ай) 
билин s AYID адган Dov LT 


10 ај ашт 021) п рм 


агр ши eter» дет 2:089 dor e Sen, э шш) 

4н Our Father, the Supreme of snpreme, who 

shows His grace aven to those who do not worship 

Him, shines asthe nndying hght in the hearts of those 
who bow their heads to Him. 
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emus cime & Dat mesa VINE (GS 
Barus uns @#+(@араг1—в\ [33-57 
Emus ursi 460506 con Quo. 

49. They who wonld think of Him Who by the 
power of His Sakti transcends both souls and their 
bondage, end try to get rid of the bonds of sin, will 
really cross the sea of bondage and lund themselves in 
the shore of Heavenly Bliss. 

@@а! ©гт у Aam. marie ga en cir ax 
un Gee: Usnor gre S Os if идел 


{4 ue) 


«7 Феи ey. wrt 19 т с eni ду 
вте waar леи sass. (90) 
50. His Foot is my crown; His Foot I will place 
iu my heart; I will speak of Him as my Supreme 
Lord. Iwilladorn Him with flowers and adore Him 
and dance and delight in Him. This is what I have 
learnt today. 
Notr—Cf. Chandog. vii. 95. 2. “ He who sees, perceives, aud 
understands this, loves God, delights in God, revels in God, rejoices 


in God—he becomes a Svaraj ; he is lord and master in all the 


worlds." 
* * 


GURUPARAMPARIAM. 
(Tae Lwe or Gurus ) 


Gut TNT йш. 
siswa Qupp mre ът y ost ~ 
ъё Be enol Aa Ошта ши ape 
we DST ps ULE Musrsgiog 
sara Орел а) Ә: emu tr 2, 44) 
1. Wheu the line of gurus who had obtained the 
grace of Nandi is named, we will find four Nandis 
among them, as also, Sivayoga Mahamuniand Patan- 
jeli and Vyagrapada, who worshipped in Chidam- 
baram, and includ?ng me, they are cight, all of them. 
5% 0 Фет Озо sr Sm Gur op Gri 
5% 8 шоретт2э% продат mui. Сер 
sið umr OsarGeuy вті Ip shou 
58 anf anc. вт xine Gs er. (2) 
2. Ву Nandi’s grace, we obtained Him; by His 
grace, we obtained (the body) of Mulan (the shepherd), 
What all cannot be achieved if we only procured Bis 
grace. His grace showing me the way, I stand firm to 
the way 


ш5 rib OU Hv ev Lf) ре Lon GC T Boer 
Gcr Garwa Gow gyms fis or 
®% gumé& ancon él +@hF ww 2» 
gts Ова ©ЛрейвыД шт г. (ж.) 

3. Those who pursuing the same path as mine 
have derived the same teaching mantr) are seven 
nemely Vishnu, Indre, Soma, Brahma, Rudra, Kalanki, 
and Kunjamalayan. 

LETTO br oy) fgenz &G вт ёт лу ЕТ oi ЖЄ 
BTU вт) 50 Durmir e»asQsn ә (0 
cram, ren Gub © веет Gum жәл 

(e) 

4. Of these, the first four masters (four nandis) 
become each а Lord for each corner ef the universe ; 
they ‘attained various siddhis and offered them all to. 
the whole world, becoming gods and Lords. 


BTUs © вуй тї! 1401 Braa. 


Quis орет) stoma, Seer 
910,5 О: (Б6з uI юг “@лги 
Qr aper ^id орет mp өй! шпш © дегет 
LITE Qummi it. 8 wrm. (@) 
5. The seven masters (Vishnu &c.) were taught 
the greatness of Isa (Pathi) and the nature of death. 
and birth (Pasa and Pasu). The God with the three 
eyes of Light did thus manifest His greatness. 
crap 86s Quis gy Ош Os @вюе иу 
Qs cp 6 5 enfla! weiner Ge erem De m & 
@вт (р 5,&вщт uae (jAi een. Cun Gr. 
шар% 0ш sreveud 5% от yhes, (ж) 
6. We four (Sivayogamahamuni and others) who 
understood His gracious nature were taught fo carry 
out strictly. our duty (Niyama) even though it rained 
in torrents from every side. 
7 Notr- "Nyuma prescribed for yogis are of ten kinds namely 
‘Tapas, vontentedness, faith in God, giving. tothe needy money well- 


earned, respect to the clders, listening to spiritual texthings, humi- 
lity, knowledye of good aud evil, Japa, and vrata. 


THE HISTORY OF TIRUMULUR. 


[8 (п) ap evi вол wi a 
6% Butter wy ents IDE cub arem 
46 B03 eyn 1у4ы1 @ шй д Gump DAE i 
S69 wym wre Saca WG 
Hin 5090 sran Oruugi»s Coar. (a) 
1, Placing the feet of Nandi on my head, and be- 
cóming filled with Hin in my heart and worshippiug 
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him here, and meditating ever on Him who wears the 
evening moon, J begin to proclaim the great truths of 
the Agama. 


Oriyo Awtso Quem gow Qui ub a 
erus. 5605 "i NA DTD 
BU ўт орт Deis т. % 


$13 вор 


` 

2. After I attained the Foot of the gracious Nudi, 
who first gave ont the Sivagama and after I saw the 
Supreme Dance in the immaculate Hall, I remained 
in Yoga for 70 crores of years. 


igt ecu Citer 


Сета 1.5 вњ Oaa. (29) 


. B . -— a, 
5558 miyam ©жайв ;g3 Фет 
Фоти Orawa us oiu 
unser Gecelmus Оте 5 sp Quer 


Unb gem ab етей 118 BT exe) (ж) 


3. Hear, О Indra, why І remained so! The weal- 
thy and most powerful mistress of the Tamil land, 
I worshipped in earnest and with love. 


ж 5те FS gab ар s bip Casa 
Gars efl ut Sms Свето srw 
Qarshi ut ть Gzenoeo $56 


sira urge. Qesujemim Cowra 


(e) 


4. When the goddess of the triple Tamil learning 
born of the Sadasiva Tatwa, appeared before me on 
her seat of purity, I too leaving all indifference, 
assumed an attitude of love and attention and by 
her Grace [ understood Her learning. 


ures Сетидь: wrm £9 геш 

Saurus Gost Gspe»yp un sa 

aparis ura Oui SE BE %. 5 0 

avrg Са 5 565+ Qruuwi CaCa. (D) 

Hear O Malanka, why I came into this earth! 

| came here to proclaim in 'l'amil, the mystery (vedic 
mantra) of the Dance of the sky-hued and well- 
bedecked Uma’s Consort. 


Nork.-Lo! Look at the great apirit qf the great Tiruniular who 
with heart tilled with love, and to bene ft the Tamil Iand with the 
heat teacigngs of the Agamas in sanscrit woud graciously 
venerate uie people's language and speak to the people in their own 
tongue; and modern-day reformers would even force our girls to 
mneter a foreign language to make them participate i in the fancied 
benctit of the lore of the West. 


Cohempurr eun vf 2 iut өл.) ди} 
Cu men un -тәиси Guu,» Sen cc wor 
Pawe L1 vl Aew cy eu ае” ар 
4 (16%: UJ oH L1 th Ge 495% Qab. (æ) 
6, The Well-adorned "maid, The mother with the 
loy e-filled bosom, my Lady, who removed the simof 
* my birth and death, the Consort of Siva of Thiruva- 
vaduthurai * Нег feet I reached in yoga! 
Crit mss: Aawims usate 
Belts BmiCsen ш уз! sot oop 
Qi @оБъ2 ser ба): ти of robs 
Cris Dmi ser Geeynsiar Sonn Gw. Ся) 
7. [lived with the Consort of the mountain Maid, 
with Siva of Thiruavavaduthurai. 1 lived under the 
shade of the sacred Bo tree; I lived repeating the 
names of Siva. 
Qs s Misu SSS Quem abc Фат. 
Sys в efirmiue содр d. 50,5 
Gps am gua Cra giv up ges 
209502 Cmap kenge Cy. (д) 
8. Ilived in this body for innumerable ages; I 
lived where there is neither night nor day; I lived 
in the Heaven praised by Devas; I lived under the 
Foot of my Nandi. 
Gonder Dear реп Оет Ind GU neg 
qala sams apuese, ©еш@6Ё 
aaia Bers во ег UO serrer 
sorted namas 8р suu] ша ©, (o) 
9. What is the good of being born? You dont 
perform good actions to deserve it. My good Lord 
created me, so that Г may praise Him well in Tamil. 
Grex S 2069,60 ere ed 1/49 
et Geureru gy Gar. ysha ger 
Grr uv 60 љот uit 9,5 ы 
штар Dam 6pCurpdar Sr. (#4) 
10. Entering the city of the Wjsdom-Mother and 
Her Nandi, and for countless ages, anointing them with 
milk of wisdom, and worshippmg the Lord, I lived 


under the Bo tree. 


* The great Shaivite shrine, adjoining the famous mutt, of 
the same name is here meant. Tírumular's ehrine can be seen there. 
The Arasa tree (Ficus Religiosa) sacred to this temple referred to 
in the next stanze is peculiar in that it doea not grow straight п 
but apregds in the ground fike a creeper, and henee called(u + ed 
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MADRAS, JANUARY 1598. 


A WEEK OF GREAT ritu.uIsE, 


Sisck we wrote last, the plague has seusibly diminished 
and though the shadow of death has not passed away from 
our midst altogether, yet we haye every reason for hearty 
congratulation and fervent prayer to the Great God. 
Father of all. And we have also passed through a week 
of great promise which closed the 
year 1898. And itis a week to 
remember by; most stirring appeals 
and earnest exhortations were addressed to our sense of 
loyalty and patriotism, to our duty to God and our 
motherland and ourselves; from a variety of platforms, by 
some of the most distinguished and talented and eurnest 
friends of our country, both Indian aud European, so as 
to wring our hearts and draw our tears: and the remem- 
brance of them should carry one very far. And they were 
words of hope and encouragement, whether they fell from the 
lips of “ the People’s Governor,"or Mrs. Beasant, Mr. Justice 
Ranade or Mr. A. M. Bose, Rev. Mr. Fletcher Williams or 
Mr. Grubb. 


A week of great pro- 
mise. 


. 
ж 4 

Tue first event of the week, of importance to us, was, of 
course, the speech of His Excellency Sir Aurthur Havelock 
at the opening of the Madras Educational Conference. 
And we quoted in our very first 
article, on the subject a sentence 
fromMr. Hodgson’s letters. Writing 
about 1835, he said. ‘ Let as begin in the right way 
or fifty years hence, ve may have to retrace our steps and 
eommence anew ;" and these fifty years have more than 
paseed, and we added, we do not want to retrace but to 
reconsider and remedy the defects. (Vol. F. p. 20). And 
to-day we find His Excellency voicing the public feeling, 
api measuring its strength " that the system of education 
upon which so inucb talent aud so much labour has been 
expended does not, in cultivating the intellect and in 
forming good men and good citizens, attained the full 
measure of success which was expected ot it." And we 
also stated then in the very next page that it is useless 


H. E. Sir Aurthur 
Havelock on Education. 


to ignore that English is primarily learnt ах a meu s «6 
breadwinning and his efturt in this direction is enormons. 
His Excellency clearly recognizes the fact that the efforts 
of pupils and teachers is simply to secure this end. And 
then we stated it as our conviction (p. 19 Vol Т) that the 
harrenness of the Indian intellect, во eften bewailed of. in 
due in л great measure to the wasve of energy involved in 
early life, when the voung mind niust be fully engaged in 
tLe gathering and receiving of facts of knowledge and ex- 
perience and ideas direct, insteal of sounds aid 
symbols by having to learn a foreign language, not akin. 
but alien in every respect and we also qnoted an opinion 
Sir Raja of T. Мааха How to the effect. that to this 
foreign education should be traced that want of clearness 
of thought and expression noticed Todian graduates. 
both of which His Excellency sums up 
“ Does 
cause waste of energy in the pupil. amd does it nof 
impair accuracy of the knowledge acquired 7" Awl in 
suggesting a vernacular medium he quotes the opinion of 
Sir Mountstwart Elphinstone about the necessity of build- 
ing the regeneration of the people on their own indigenous 
literature And after referring to other defects which we 
have also touched upon, he lias actaally formulated certain 
proposals to a body of educational experts with regard to 
the abolition or gradual modification of the secondary and 
Primary tests, and to the establishment of a teaching 
University and to the substitution of vernacular for Fn- 
glish in the Primary department aud evenup to the 
secondary o: High School Dept. We only hope that our 
learned seniors would soon bring to bear their heart and 
soul upon the consideration of the subject, instead of wast- 
ing time in mere dialectic disquisitions, und 1eturn а reply 
to His Excellencv's questions at the earliest opportunity. 


the simple 


question, not learning a foreign tongue 


* 

* * 
And then Mrs. Beasant deserves all our praise and ad- 
mivation fer her noble enthusiasm 


Mrs. Beusunt. and nobie work and 


daresay 

she wil appreciate our remarks, 
coming from our heart as they do, though not from one with- 
in the pale of her own brother hood, for it is not to be ignor- 
ed that the feeling of * I' and * mine’ has not even left the 
precincts of the Theosophical Society. However one 
could not listen to her noble words, withont the tears 
glistening in one's éfe, however опе might differ from 
her on points of theory and practice of a metaphysical 
nature. She rose to her highest level when she appealed 
to our past greatness aud spirituality and when she re- 
ferred to The Father of ull, Mahadeva, the great (ход, not. 
the destroyer, but-the Regenerator, as she calls Him, She 
was most solemn and simply grand. She insisted that 
unless this conception of Siva was well understood, it 
is not possible to understand the mysteries of the univcrse, 
and we have once before referred to her views of God 
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Srna, the Yugi of Yogis, dwelling in the mashu, and 
yet the gracious Lord of Uma, of Love and Life and Light, 
We shall take another opportunity to revert £o the subject 
of her discourses. 
os 

Ах» our thinks are also dne to the Rev. Fletcher 
Williams, who tried bring home to 
the Indian minds a form of Chj- 
stianity which was much mure me- 
ceptable to them. And the Unitarian Church which he 
represents is a slow and rationalistic upheaval and grow- 
th ont of the shackles of the old orthodox and rigorous 
Christian creed. And in our review of Mrs. Humphry 
Ward's Robert Klsemere, contributed {о the Madras 
Weekly Тего, we have noticed At great leugth the im- 
portance of this great struggle in the West and its bear- 


The unitarian ehureh. 


ing on udian Problems. We shall be glad to welcome 

him whenever he again chances to come into ouv midst. 
os 

And the Temperance cause was warmly pleaded by Mr. 

Grubb as the spokesman of the 

Anglo-Indian Temperance leagve 

in England, to whom our warmest 

The Demon driak is only numbering 


The temperance 
cise. 


gratitude is due. 
more and more victims within his grasp and we nre more 
and more despairing of any improvement in this direction. 
where for one Mr. Grubb. we have thousand other 
Englishmen to set ns the example and the fashion. We 
expect of education accomplishing many great things, bnt 
when the flower of the educated fall victims to tbis Demon 
drink, where is the hope ? 
ne 

Ах» then the National Congress and the National 
Social Confereuce. We cannot 
help referring to the Congress, if 
only to allade to the grand peroration of Mr. A. M. Bose 
which was divine in its&one. And somebody remarked in 
the hall itself that it was à long winded sermon, and we 
wish we had more such men to preach to us on the same 
text Jove and serve", which sums up the ideal of our 
own noble Religion. 


Lovo and serve. 


* „э 

The Social conference wasa great success in every 
respect. though we could not help remarking how all our 
grand and reverend seniors were sitting aloof, except 
& very few, and the whole work fell on very young 
shoulders, guided of course by “the master hand of Mr. 
Justice Ranade. We approve vf the entire programme of 
work gone though; and we commend specially the con- 
ference passing a strong resolution as to the necessity far 
»peedy legislation, on the Temple endowments question, 
‘which it declined to do at its previous sessions. In regard 
to the readmission of converts to other faiths, and of foreign 


1м] 


travelled meu we hope to collecti nna publish the texts 
beuwing on thin question. in these pages; but we ууш! 
respectfully ask-of what nse i5 their readmission, if not to 
pacticipste in Social advantages, if they would not. in fact 
cherish love for their old country &nd religion and 
their people and their habits and customs and would not 
give up the habits and practices acquired by them anew 
and which are obnoxious to the community? What the* 
community ввун to such people is “ better be outside, than 
he in and corrupt us." 
е." 

We publish elsewhere Mr. J. M. N's. criticism of Mr, 
Justice Ranade's address, and we wisl; to add one or two 
other facts The bill-men in the Palney hills call, them- 
selves Vellalahs ; and among them the custom of breaking 
the fali and remarrying is still in full force. And then 
the etiquette of uncovering the upper part of the body is in 
full force even now in the extreme south, though of course 
continel to males. And of course we fail to understand 
whether the Sonth Indian savages forced the Brahmans 
to introduce or sanction all these rigorous customs for 
their own benetit or for the benefit of the Brahmans 
themselves! There is nothing in the whole of the Tamil 
literature sanctioning these enormities. And we are also 
glad to find that our contemporary of the Indian Spectator 
also takes the same view of Mr. Justice Ranade's address 

as Mr. J. M. N. does. And in its issue of "th January. the 

learned Editor refers to the disscussion that was коө 
on іп the columns of our magazine and of the [udis 
Social Reformer abont tlie ancient Tamilian Civ ilization, 
and he quotes from M. Barth to show the antiquity of 
Saivism and Vaishnavism. 


KAPWALYA AND AMIRTABINDU UPANISHADS.* 


The translation of the first of these upanishads by 
Pandit R. Anavtakrishna Sastri of Adyar, with notes 
from the counnenta of Narayuna.and SanKaranabda 
has been lying on our table for some months past 
aud we have got our own Pandit to add bis comments ; 
Aud it will be apparent when tbey are printed what 
the difference is between the two modes of interpret- 
ation. The one mode, ав in the book before us, takes 
for ita certain guide, one's own inborn and inbred eon- 
viction produced by an immediate or intuitive cog- 
nition of ‘‘ the Thing in itself," us opposed to “ the 
conclusions professedly based on pure specuiation ", 
as опг learned translator puts it, or as we would put 
it, it follows for ita guide what the professors of the 
Majavada School or Ше Hindu Realists regard as 

* Minor Upanishads by Pandit A. Mahadeva Sastri в. a, a., Madras 
1898. 
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the outcome of their innate cognition as opposed to 
dictates of all human reasoning ; and one might pos- 
sibly cavil at the high position claimed for professors 
cf this School by our learned translator, over teachers 
cf all other Schools; and when this so-called intuitive 
conception of Truth is so opposed to all human reason- 
ing and common sense, one might also question the 
correctness of this Alam Brahma Gnana and doubt 
whether, after all, this boasted Self-knowledge muy 
net be an illusion of illusions. And we know on the 
authority of the commentator quoted by the learned 
translator; what havoc our manas plays withus. After 
all, such a mode dealing cannot heve a very high value; 
and another man can as easily say that his own intu- 
itive and immediate cognition is different and it would 
be simply impossible to decide betweeu the two sets 
of intuitive experiences. And the effect of it on the 
possible student is that he must choose the one or the 
other on the principle of “ Believe and be saved.” The 
other mode of interpretation is not so ambitious nor so 
presumptious. Tt does not seek to interpret things as 
it suits one's own fancy or preconceived bias. At any 
rate, it advances one step higher, and instead of quot- 
ing this and that Acharya, and his followers, it only 
quotes from authorities or works left to us in tbe 
prehistoric period, and whose authorship is unknown, 
but which were anterior in dateto this and that Acha- 
rya, and the authority of which is accepted by or at 
any rate cannot be denied by this or that Acharya. 
And what our own Pandit has done is to quote in 
elucidation of the wordor passage, a passage from some 
other sveti or upanishad, some Itihasa or Purana ful- 
filling the characteristics above set forth. And where 
modern Oriental Scholarship has failed is in ignoring 
the Puranas and Itihasas of undoubted authenticity as 
invaluable helps to understand the much more ancient 
Veda and Vedanta. For it is a fact which our pandit 
proves by his quotations that the difficult words and 
passages in the Upanishads und Vedas are ex- 
plaified and illustrated and commented on at great 
length in the Purunas and Itihasas. Col. Vans 
Kernedy had remarked “I cannot discover in them 
(Puranas) any other object than that of religious 
instruction. In all the Puranas, some or other of the 
leading principles, rites and observances of the Hindu 
Religion are fully dwelt upon and illustrated, either by 
suitable legends or by presenting the ceremonies to be 
practised, and tlie prayers and invocations to’ be 


employed in the worship of differen. deities.” 
Speaking generally of the value of Puranas, Prof 


Wilson also remarks, that“ A very great portion of 
the contents of many, some portion of the contents of 
all,is genuine and old. The sectarial interpolation, 
or embellishment is always sufficiently palpable to be 
set aside without injury to the more authentic and 
primitive material ; and the Puranas, although they 
belong especially to that stage of the Hindu religiou 
in which faith in some one divinity was the prevailing 
principle, are also a valuable record of the form of belief 
which came next in order to that of the Vedas” and 
which was in vogue about the time of the Greek in- 
vasion, and as such more than 11 or 12 centuries before. 
Sankaracharya. Further, our own Mahabharata sets 
forth the value of Puranas in its very first chapter 
(р 2. P.C. Roy's book) “The purana highly esteemed, 
which is the most eminent narrative that exists 
diversified both in diction and division possessing: 
subtile meanings logically combined and embellished 
from the Vedas is a sacred work. Composed in elegant 
language, it includes the subjects of other books, 
It is elucidated by other Sastras and comprehendeth 
the sense of the four Vedas.” And the ordinary rule 
of interpretation followed by Hindu writers generally 
is that the Vedas and Upanishad should be explained by 
the Agamas, the latter by the Puranas, the latter by. 
the Ithihasas, the latter by Smrities and so on; and 
where there is a clashing of authorities, the more 
ancient one is to be preferred to the?authority of 
the later one. And of tourse, this rule never contem- - 
plated that in course of time, we would come to get a 
body of Upanishads and Puranas which are palpable. 
forgeries or cannot at least lay claim to thet high 
antiquity as such writings generally command «n the 
ordinary estimation of the Hindus. Ofcourse we quite 
agree with Mr. Mahadeva Sastrijs opinion that simply 
because an Upanishad did not happen to be commented 
upon or referred to by Sankaracharya therefore that 
Upanishad is not to thought of as later than"his time, 
but we are not propared to accept his other dictum. 
that there is no harm in calling anything as an 
Upanishad in which any man might choose to air his 
own views as the highest truth and the most intui- 
tive Revelation. Under this definition, even an Allah 
Upanishad can pass muster. But what we generally 
mean by an usanishad is an integral part of the 
Veda called the Brahmana and following closely in 
time to the Veda itself and anterior to the Puranas. 
and Itihasas. And in our own view, we would not 


give any importance to any Upanishad which in its view 
of Sankhya (Philosophy) and Yoga is inconsistent of 
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is mA bame ont by the te:chmga contained in the 
Mahaberet and which would introduce names and 
olmraeters of the time of this great epic anid of times 
sübsequemt. The Mahabarata. oecupies a unique 
poesition iu onr literary record ; acd being such a vast 
store house ot ethica, religious and philosophic and 
traditional lore, acd mach less touched by inter- 
Polatora thee other works of the kind, we may snfely 
pat dowa any legend, or costom, or principle of ethics 
or religion or philosophy as recent if it ioex not find 
э place therein. Judged accordingly by the test we have 
set up, the first of the Upanishads translated by 
Mr. Mubadeva Sastri would be classed ns recent. unless 
the Jast word is taken to be an interpolation and we 
bave alroady obdpoted to the - practice of giving the 
Jogertim (literal fosanisg) toe every proper name, of 
transieting ‘Siva’ as ‘naspicious’? ‘Sankara’ as 
‘the doer of good, and ‘Sadasiva’ as ‘the ever 
good’ Maheshwara as ‘the great Lord’ &c. Ofcourse 
we could enderatand Ramanoja’s anxiety to do so 
Bat to such of them we would ask tc put their finger 
mto the Mabablnrat itself and explain away every 
Word in this fuswion. And we Here take opportu- 
nity of recording oar strongest protest against that 
mischivous mode of interpretiug such names as they 
sour as the memes of the Lower Sagona God, as 
opposed to what they consider as the Highest Nirgune, 
-a most patent efumple of whieh is furaished in the 
comment on 7th mantra. ‘The mantras commencing 

from what is matkod 4} to 7 mantras is one siogie 

sentesce њод. it deevribes the posture assumed, and 
-object cemiempiated and the end obtained by the 
Atyasrame yogi. The object of this contempiution the 

Bhyeysh is deworibed by giving ^is attributes and 

amd names, and # је a, single clause; wn yet our 

sustri following hie Acharyss would make the words 

(&n the 7th mantre) denote the Saguaw, und the words 

preceding them theagù iu the sume clause describe 

the Nirghon! and he is mot aware what a fatal error 
‘he plonges into ! In his introduction be learvedly sets 
‘forth that Nirgwnme costemplation is for the highest 
perfected beiwgs (of tie Paramuhames School) and 

the Sagwan form to the lower order ef human 

Wings aud во cm and yet in these mantras, which 

арно ty prosorthe the coatemphation fore the Atyas- 
тымі (explained.es the highest Paramahaeen marga by 

.Renskeesmenda), he is mede to choose the Baguua! 

Ма ars web wuüre that there ате different forms of 


| алй cue owa Pandit quotes the pas<nge from 
s агара whioh names and describes three classes 


of yogis, who are called Bandika or Saguna yogis 
Sankhva or Nirguna yogis, and Atyasrama Yogis4 
and the Atyasrama Yogi called also Brahme Yogi, 
occupies thg highest piace ; aud- our learued friend's 
Nirguna yogi has only to, play second tiddle to him. 


“The Yogis are of three kinds, Baudik Y "орі 
Sanlehya Yogi and the most excellent Atyasrama 
yogi. The first Bavaoa is іп Saguna ; the second 
Bavana dwells onthe Akshara (Nirgnna) and the 
third Bavana dwells on the Parumwexhirara (Kurma 
Puran 2 chap. p. 31). and the fuller descriptions of 
them are given 1u the first chap. of the Pn:va khanda 
and as we give them in our commentary, we reffain 
from quoting them here. Of course Mr. Sastri cannot 
or will nut choose to understand the conception of the 
Godhead as held by the Siddbantis, and we would only 
quote here n verse from our saint Manickavachaka, 
to whom there are more shrines in Sonthero India 
than to Lord Krishna himself. 


“по прач @ ism Сева 55" Bag s еўФ о GA, 
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Our saint asserta in the strongest posstble language 
the distinction of his God from any of the Trimty and 
yet identifies him with the Lord who saved the host of 
Devas headed by Vishnu from the dire effects of the 
fatal poison and Who overthrew the yreat sacrifice of 
Daksha who had invited from Vishnu downwards. 
It would be too great labor if we are here to.enter 
into the meanings of these allegorical legends 
themselves and the meanings are plain on the face of 
the puranic accoants themselves. And the snbject 
of the high antiquity claimed by Mr Sastri for the 
line of bis teachers like Sankara and (rauda pada and 
the subject of *the most ancient records supporting 
Mayavad: ov Virvarta Vad» ave subjects about which 
such high authorities as Colebrooke, W ilson ‚ Mak 
Maller, and (Gough, Col Jacob Thibaut and others have 
qnarreled aud thongh ме woald have onr say on this 
subject some day, we only note it to-day to mark oor 
dissent from tffe postion taken up by our learned 
translator. We offer these remarks the best of 
spirit, and we in no "way wish to disparage the work 
done by Mr. Mahadeva Sastri. The criticism herein 
offered is more of the sabject matter fban of himselt 
or his work, and as for the work turned ont by him 
is conceraed, it is done in the best scholarly style 
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possible and the harvest being large and the labourers 
se few, our learned translator deserves as much 
support and encourayement our countrymen can 
afford 


LORD SAMBANDHA AND AN UNKOWN 
DRAVIDIAN PROSODY. 


(Continued from page 117.) 


B-fore proceeding to point out and explainthe ident- 
ity uf the several п n-Sanskrit 
verses iu the three Dravidian 
languages, we shall be permitted 
to say one word.inore about the hard lot of these ill 
fated Dravidian verses. hey have been treated withsuch 
great dislavour cverywhere that even learned scholars 
have been induced to disown them altogether and 
regard them as foreign elements in the language. 
Mr. C. P. Brown the well known Telugu scholar and 
lexicographer, remarks in his Telugu Grammar with 
reference to these verses, that they were borrowed from 
Canarese by Nannaya Bhatta and others ond were 
experiments in metre which never att»ined popularity. 
He does not however quote any authority for this 
proposition and we have had no opportunity of knowing 
how far Telugu scholars agree in his views But are we 
to believe that ап author like Nannaya Bhstta trifled 
with such a big poem as Bharata and risked its popu- 
larity and his own reputation by introducing into it 
unknown metres from another 
language and making metrical 
experiments in an epic poem ? If 
we can satisfactorily show that 
such verses occur in our Lord's Poetry, what would be 
the result? Are we then to suppose that Canarese 
borrowed from Tamil and tried metrical experiments 
which proved unpopular and failed? We do not here 
wish to pursue the argument any further as we shall 
have occasion to discuss his views fully and refer to 
several arguments showing how such views are wholly 
untenable, when we come to deal with the metres 
themselves. But we refer to them here to show how 
unfairly these verses have been tieated and what is 
still worse even disowned as Telugn metres, in the 
belief probably that Telugu could Кате nothing of its 
own except what came into it from the Aryan invaders. 
The fact hosvever seems to be 
that these Dravidian verses, in 
spite of their elastic elegance and 
fluency as opposed to the unyielding, monotonons 


Mr.C. P  KRrown’s 
views on non-sanskrit 
"Telugu metres. 


Telugu nou-Sanskrit 
verses not bLrrowed 
from Cannrcse because 
they alm occur in Sam- 
handha. 


Dravidian verses strug- 
gle for existence with 
Sanvscrit verses. 
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regidity of the Aryan verses, had to carry on а depdlẹ 
campaign with Sanskrit verses against powerful Е 
until at last some of them died valiantly sword in 
hand und others fled the country unable to withatand 
foreign resistance, leaving no traces whatever of their 
existence behind and the remainder less courageous. 
and independent, probably submitted to the conquer 
ors, made peace and settled with thom, losing their; 
individual and social characteria- 
tics and becoming insepzrably 
mixed up with them. The results 
of the campaign were apparent even in the time of 
Naonays Bhatta and the success of the conqueross 
therefore became only a question cf time. It is very 
curious to think that the same гечи should have 
been arrived n p Telugu and 
Canarese though ^in Tamil the 
results are somewhat. different, 
The undeserved unpopularity of these verses, far from. 
being the consequence of their foreign origin is in our 
humble opinion the result of powerful foreign forees 
working in the langnage. Even 
the Pre-Dravidic Tamil verses 
had been seriously affected and 
damaged and lost much of their power and popularity. 


With these remarks, we shall quote from Snmbandha, 
the verses which have similarities in the other Dravidi- 
an languages and hope the reader will kindly take pains 
to follow our arguments closely and attentively until 
we complete the subject. We 
specially entreat the reader to- 
lay aside his ear impressions and. 
using his eyes, firmly grasp the principles and under- 
stand their operations, The ear may help him in 
identifying vaguely a few mcdern stanzas that have 
specially plessed his ear but is perfectly powerless to. 
compare the metres of one language with those of 
another. The subject may at first sight appear to 
be iry, dull, and uninteresting and even repulsive 
especially as the Tamil readers have not, to our- 
knowledge and experience, been accustomed to exer- 
cise themselves much in scansion. Oar following 
observations may uot clearly be brought home to the- 
reader unless he is thoroughly acquainted with the 
Tamil metrical formule, and has tbem at his fingers" 
ends, Woe shall as far as possible avoid complicationa 
and details and present the results as clearly and briefly. 
ав wecan. We particularly wish that the reader would 
accept nothing on our anthority. but test our resulta by 
independent investigations at the places to which we 


Final snccess of San- 
skrit. 


Principally in Telugu 
nnd Canarese. 


Main metres in Tamil 
also suffer. 


Reader's close etten- 
tion requested. Eye and 
not car to be used. 
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s! all direct his attention and oa the line we shall 
point out. 

The first ОЕ 17 in Sambundha that we shall take 

up for vonsideration is Awiwu 

u&G scc арн аш It is inthe 
z e first Sages. This oan by 
Sambanda is the опу ueb that the place possesses, 
there being no other usó relating to it ehor 
in Appar or Simridrar. The place @adecuwa 
Сеп: а is only л few mites from Kadambattur Sta- 
tion wear Trivellore on the Madras. Railway. The 
history of this usb is »elated in stanza 1005 in Sek- 
kilar on Sambandha. We shall quote the Ist and last 
verses. together with the 6th being the middle one, 
pointig ont the cansion for every line and explaining 
the metrical principles, as it is absolutely necessary to 
understand metrically aud determine the nature of 
our Own verses as they occur in Sambandha, before 
we can hope to identify and explain the corresponding 
vesses in the sis:er languages. 
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2, fun 


ava bye 
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This isa very simple, easy flowing and elegant? 
тебе We shall try to point out its simple principles. 
As scanned above, each of its four lines consiste of 
two equal halves and ench half is 
made up of three «je 58; with 
one шг &@т atthe eud. In other 
words. each half consists of four feet of whifh the 
first three feet are exch either =_= 225 or sanders 
ёп atthe pleasure of the poet, and the fonith either 
GeunéGa or yaoni as the poet likes. ‘The prin- 
ciples of the two half lines are exactly the same and 
two half lines make up one liue and there are four 
such lines in every verse. Inthe Ist sanza of the 
usw above quoted шд еї uGiuss sofas» 
Qa» forms the Ist half and 158547 ливо тв s«Q 
Ок neris is the 2nd half and the two together form 
the Ist lioe and we find four such lines in the stanza. 
We call them halves because 
they possess no c,5«»s and if 
they did possess it, we should 
consider each half as a separate live und the stanza 
would then consist of eight lines instead of four. The 
abovestanzas,therefore t^ use the common phreseology, 
are ees ip. а oi so. 

We find in the above scansion that ws@ecu 0 
ocenpies occasionally sdme of 
the seats which we have pointed 
out : s belonging to à» 4 87. For 
instance in the Ist stanza in the 
2nd hajf of the 3rd line, we have Que» yaa which is 
ywn ежа: in the 2nd seat which properly belongs to 
Sagi aud so iu the 2nd half of the fourth line, w 
have 9/89 24те which is qeflior& «zc in the3rd рь 
which ought fo be occupied by «fa ёт. 'Pbis principle 
of using war for ejer isa very oid one aud is 
recognised aod constantly бзей in tbe three lan- 
guages. Whtu we come to the metres of Telugu 
and Canarese, we shall point out how clearly and nicely 
the principle is recognised and laid down by the 
shrewd prosodians,of those two languages though the 
printiple,while in constant and univetsal use in ancient 
and modere poetry in Tamil has not been openly laid 
down and clearly brought home to the student of 
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in Tamil. Telugu and 
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Erom the scansion, it will be clear that the merre of 
this es —4 2 7 Gu 60 is tho same as that of the pic- 
ceding Se aeuwsQsr. icol ais. 

There is oue more сг im Sinnbandha which is 
also in the same metre being 
Жол аре, ver GEZA. ‘This 


Sambhandha's «р: 
чо, иан з 5: я ів aleo 
iv same metre. 
to the preceding Qamcé#710.  &Qpiosvo is an ancient 
name for 3ivali, the „birth place of. Sambandha and 
has a good many oss relating to it and to distin- 
guish the „гш in questi m from the rest relating to 
ee same place we huve annexed to it its characteristic 
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(To be continued.) 


Mr. JUSTICE RANADE ON “SOUTH INDIA.” 


Sie,—Mr. Justice Ranade bears a great name, isa 
distinguished scholar, a great thinker, and a good student. 
of history ; and in my admiration aud respect for him I 
yield to no one else. But however great our esteem may 
be personally, I cannot refrain from expressing my dis- 
agreement with them in some of his conclnsions and in- 
ferences which he gave us the benefit of, as the result of 
his study of Able Dubois’ great book, so far as they relate 
to Soath Indian civilisation ; and I could not help remark- 
ing, at the conclusion of his great. speech, to several of my 
friends that he was quite at sea so far ns South India was 
coucerned: And this only shows what, except the great 
Abbe's book, great paucity of materials really exists about 
the history of Anciet Southern India ; and even the Abbe's 
book only proposes to state what he had actually scen 
abont his time. Almost&U tbe Oriental scholars have lived 
in and written about Northern India alone, and Mr. Dutt, 
in bis “ Ancient India,” in which he summarises the 
resulta ofallthe previous investigations, hardly devotes 
more thau a few pages to the history of South"India, and 
does uot at all notice the condition of the people and 
the literature of this part of India. Mr. Justice Ranade 
has the further disadvantage of not being a native of South- 
ern India and in not possessing any acquaintance with the 
Tamilian language and literature ; and being a great man 
as he is, I could very well understand the great diffidence 
with whith he desired to speak, subject to cevrection ; and 
I could have let him alone, if you had not yourself been 
carried away by his great name, and placed too great reli. 
ance on it for the test of the truth of his statement and 
inferences ; though somewhere you discount it a great deal 
by your “if” you will therefore appreciate my natural 


upsew occurs immediately next 
Ld a 


desire to let some light on his facts and inferences, and 
I have accordingly taken the trouble to address you on the 
subject at some length. In the first place, Ї must express 
my agreement with the learned editor of the Љои» Social 
Refer in failing to see the distinction between the 
Kerical he inveighed agains: in the previous year, and the 
Liberation from restraint he talked of at the Ander 
Hall. The reference to “our ancient pristine 
purity" was very frequently on his lips, and he seems to 
think that, all the calamities that befel the ancient Aryan 
pore civilisation and morals occured about the beginning 
of the Christian ern, and after the rise of Buddhism and 
Jainism. Though Buddhism and Jainism had their rise 
in Northern India, yet they do not account for the down- 
fall of ancient  Pranminism in the North as in the 
South, and the learned Justice invokes the incidents of 
Scythian und Hindu invasions to account for the 
unsettling of morals and religion in almost the same 
wonderfal way ; and he seems to think thatail the Puranas 
were written in the South and not in the North, and with 
special reference to the inroads on these made by South 
indian barbarisin. And he seems to think tuat modern 
Hinduism, in its adulterated form, was a compromise 
effected between the pure religion of the Aryan sages and 
the barbarous Demonism of the southerners. Among the 
catalogue of enormities with which he charges South 
Indians are the rigidity oficaste, the fall of woman from her 
high estate, the introduction of Sati, the sale of 
girls in marriage, polygamy. and polyandry; and, to 
their discredit also, he traces the prohibition relating 
to remarriages, late marriages, sea voyages, ete., which the 
priests 1314 down as being unsuited to the Kali age. And 
he grows positive as he enuimerates these sins of South’ 
Indians. and this seems to him as the only possible expla- 
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nation for the degradation of the old civilisation, which 
not being entirely extinct, the great Achary, Sankara, 
Ramanuja and Madhvacharya. who with their great succe- 
ssors entered their protest against this cruelty and wrong 
and degredation of the priesthood, though their efforts were 
again frustrated by the establishment of Moslem power. 
And he recounts in glowing coloura all the great things the 
Aryan people were capable of the Vedic and Epic 
periods ; ard my attempt herein is to show how falla- 
cious this 1easoning is and to prove ' y these very records 
the existence of these very enormities which he wishes to 
trace to South Indian barbarism. 


As regards that first charge, the charge of demon and 
ghost worship to South Indiana alone was once before 
made in your pages by Mr. Charles Jhoustone, in his 
learned article on the nnion of Hindu philosuphies, and he 
stated that the gruesome description ої God contained 
iu the transfcuretion scene in the Gita was probably 
derived from the wild feiths of the dark aboriginals 
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oul demon worshippers of Southern Jiwlia, A review 
of this appeared in the last March mimber of the 
бааша Derpika, and the writer has traced this very 
translimuration scene in all its earlier forms through the 
earher portion. of the Mahabavate itself anl back to the 
very Yajur Veda, the very central portion of it called the 
онй. belauded in several Upanishads and in. the 
Мапа аниа itself by Krishna himself; and che writer 
observes tealy that if this be true this demonotogy of South 
Indians, iusteul of being — thing repugniut, must have 
been elorious indeed, to be copied by the Brahimabadins of 
Yajur Veda days The description of Gud as the fierce 
destroyer, the devouter of all men, Drona aud ШТ ТШ 
anil the warrior hosts contained in verses 25 to ЗІ of 
Chapter NI of Gita are simply the same idea as is von- 
tained in Katha Upanishad (1-2-25). Leaving this great. 
concep ion of God as the destroyer, І come to the minor 
question of the worship of demons aud ghosts. And here 
are a couple of passages from the Sama and Yajur Vedas, 
which onzht to outweigh the pound of inference of the 
learned Justice: — May the gods, demous, benevolent 
genii. spirits called Caslanauda, trees aud all animals which 
move in airor in water, which live on earth and feed 
abroad ; may all these quickly obtain contentment through 
the water presented by me. To satisfy them who are 
detained in all hells and places of torment, this water is 
presented by me. May those who are and those who are 
not of kin to me, and those who were allied to me ina 
foriuer existence and who desire oblations of water from 
me obtain perfect contentment.” Tho same passage is 
also repeated in the Yajur Veda iua slightly different. 
form. So these facts make it certain that if the pristine 
purity of the ancient Aryans was influenced by the demo- 
nism and satagery of South Indians, it was not after the 
rise of Buddhism and birth of Christ, but long anterior to 
the composition of these ancient Vedic Lymus. and Epic 
poems. As regards caste, Dr. Muir has collected all the 
passages bearing on the subject in his first volume of 
Sanskrit texts and they are traced back to the very Rig 
Veda itseif and it occupies a prominent place im the 
Purusha Sukta daily recited by every Brahmin. If the 
Brahmins received any check in any part of India to 
introduce and sterevtype their casie system and to assert 
their supriority, it was in Southern elndia, and for 
these reasons. The Non-Brahmins of Southern India 
never would done the badge of servility attempted to be 
put on them by Brahmins, and would not call themselves 
“Das” о. Dasa” (slave) but they called themselves 
"Nayanars and (Жап) (Masters) and 
Menons, Nayagans aud Nayudug, (Lords) Moodelliars (the 
first in rank), Chetty (Sresti) (chief) and Pillais (sons uf 
God) etc. and the old Tamil words Aiyer, and Parpar and 
Authanan were common words at one time meaning the 
learned ant the pious, before they came to be Appropriated 
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specially by Brabmins. E have elsewhere pointed outthat 
the only form of caste, if caste it ean be called, was the 
distinetion into. Moodelliars, Jdayar and Kadayar. first, 
middle and last, and it is this that hes still been preserved, 
thongh Brahmins cried bwd to impose their fom fold 
distinetion ; and portions of the South. Indian community 
who display greater punctiliousness in the matter of caste 
ave all people who have become more and more unler the 
sway of Brahminism; and even now if there are instances 
of Рата entering temples and nop-Brahmins officiating ns 
priests and non-Brahmin women cooking for Brabinius (in 
Malabar for instance) they ave vestiges of the older infin- 
ence of non-Brahmius before they were subverted by the 
domiuanze of Brahmins, and especially dn:ing the days of 
the great Acbaryas, whom Mr. Ramade chooses to 
eulogise for 1edeeming wrongs, etc. Tor it is a remark- 
able fact that the followers of thess Acharyas аге the most 
orthodox and intolerint men ол earth which in the case of 
Srivaishnavas has created distinction between man and 
man of their own sect 


As regards the position of women, in what part of India 
do women possess sole rights io property to the exclusion 
of males, as in South India (Malabar) ? In what part of 
India had feniale Severeigns reigned and do still reign = 
In what part of India is marriage based оп love and love 
alone as the tie and not on contract or religious sacrament. > 
In what classes of South [ndians is widow marriage still 
prevalept ? Among what classes is infant marriage still 
practised (to instance n striry instance ig» of no historical 
value) Р A large section of Idayars and those below 
practice remarriage even to-day. If a portion of the 
Idaya“ class (middle class) and thoge.above have given up 
the p.actice, it was by copying Brahmins. If there are 
classes of non-Brahmins that now practise infant marriage. 
they are those who are known to be notorious imitators of 
Biahmins And we cannot also forzet the fact that the 
references to widow marriace in the old texts are во few 
апа so guarded that it must be evident that widow 
marriage was rather an exception than n rale, even before 
the days of the Epics: and the passages we will quote 
below from the oldest texts in: regard to Qu will 
show how a widowhood was even then dreaded. And 
these passages a:e from the Rig Veda downwards, thus 
disproving that South India had anything to do with the 
conception and introduction aud maintenunce of this 
custom. The passages are all collected by Coleb.oke in 
hiseasy on “The Duties of a faithful Hindu widow” 
(Pages 114 to 122 Vol 1), and I will only quete a few 
of them from the early records so much relied on by Mr. 
Justice Ranade :— 


“Om! let these. women, nol lu be widowed, good wives, 
adorned with collyrium, holding clarified butter, consign 
themseves to the fire. Immortal, not childless, nor 
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hasbandless, well adorned with gems, let them pass into 
the fire whose original elment is water.” (Rig Veda.) 


* The wife who commits herself to the flames with her 
husband's corpse shail equal Arupdhati and reside in 
Swarga” (Griya Sntras of Angiras.) 


Though the husbaud died unhappy by the dis- 
obedience of his wife ; if from motives of love, disgust (of 
the world), fear (of living unprotected! or sorrow, she 
commit herself to the flames, she is entitled to veneration” 
(Mehabarata). 


This text, by tbe way, clearly explains the motives 
and the reasoning which lead to the establishment of sati, 
and not, as was sugested by the Hon'ble gentleman, to 
any panic. And in a contribution to the Scddhunta Deepika 
(Vol I Р 87), } have tried to give n more rational expla- 
nation for the prohibition ageing} widow marriage “ln- 
dependent scholars and pundits with some honesty will 
freely admit that the custom was not one unkown in India 
in remote times. In lower clases of society they still 
prevail. But the pundits say that such remarriage is 
prohibited in the bad Kali age. Who probibited it, we 
ask? Is it not the fact that the slowly and steadily 
dawned on the mature minds in this Kali age. Ве it said 
(rather to its credit) that singleness is better than wedded 
life (one of the checks to population in the Kali aze) and 
that a widow would do well to keep faithful to the memory 
of her first lord, if she can afford to doso. It marks the 
highest sentiment in luve that thelovers should remain true 
unto death. Тие Europeans have also built their faith on 
St. Pauls words :—'lsay therefore unto the unmarried and 
widows, it is good for them if they abide even as I. -Butif 
they cannot countain, let them marry; foritis better to 
than to burn.” it was ouly the other duy 
that the ludían Social Reformer praised Her Most 
Gracious Majesty for her noble widowhood. If such 
is the sentiment in Modern Europe, need we won- 
der that in India, where the people attained an early 
civilisation, these thoughts became crystallised and hand- 
ed down ag custom (unfortunately some evil practices have 
had this tendency too) aud the higher castes began to 
prohibic it altogether; and the mistake was made in uot 
remembering the wise caution of St. Paul that it is better 
to marry than to burn. Besides, this rigorous custom is 
opposed in опе sense to the generally recognised freedom 
in Hindu principles, as deduced from the doctrine of 
Karma, etc.” 


And in the previous page 1 also remark that the much 
despised Kali age has seen much greater reforms in reli- 
gion and morals and much greate: advancement in Philo- 
sophy and Science than the three preceding Yugas, so 
much betauded by the learned Justice; and I have given 
instances of the same. And the editor of the Indiam 
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Social Reformer, (which by the way extracted this whole 
article at the time,) is also good enough to recognise that’ 
the statement in tbe Puranas, that what was allowed iathe 
other Yugas ia not allowed in the Kali Yoga, does not 
necessarily prove а conscious and selfish surrender to.any 
prejudices, but it is only a way of reconciling old texts 
with new customs, these new customs, it being 
remembered, having come to prevail even in the life time 
of those ancient writers. And before I leave thia 
question, I refer again to the passages quoted by 
Colebrooke in the same essay referring to the disabilities 
of the widow in regrard to food and drink, “d to the 
fact that vo non-Brahmin ever knows апу such 
restrictions and the only women who shave their heads in 
Southern [ndia are Brahmins and Komatis. 


1 may also here refer to some Ramayana incidenta as 
serving to illustrate and support the above remarks of 
mine. Regarding caste, the story related in the Rama- 
yann Uttarakanda sections 73-76, which stated shortly is 
as follows:—*' A Brahmin's son had died young, his death 
was ascribed by Narada to the enormity of a Sudra pre- 
suming to perform austerities. Rama goes and finds the 
Sudra in the act and kills him. The gods applaud the 
deed, and on being solicited to restore the Brahmin's boy 
to life, say that he had recovered his life as soon as the 
Sudra had been killed." And to this act of liberalism of 
the Dwapara or Krita (I don’t remember which, we are 
tempted to use very strong language) our great thinker 
wants пв to turn опг eyes with respect and admiration! 
And яз a contrast, where, if not in Southern India, did the 
holiest of Brahmius set up images of Non-Brahmins in 
their holy shrines and worship them as their great Acka- 
ryas? And some of their divine outpour'ngs (not the 
result of their barbarism certainly) are read daily as the 
very Veda itself by Brahmins and non-Brahmios. And 
what is strange is that most of these writings came 
into exitence just about the time when Mr, Ranade 
thinks the ancient Aryans were corrupted by the 
barbarism and brute force of the South. To revert 
again to the importance of Ramayana, do we not there 
read of King Dasaratha's three principal wives and 
sixty thousand other wives, and was not a whole holocaust 
of these latter sixty thousand made st tbe funeral pyre of 
Dasaratha ? And what do wesee in the iutrigues of the 
wily stepmother except what you may almost every day 
meet with in our Law Courts of to-duy ¥ Another holo- 
caust was made also after the great batile of Kurukshetra, 
and the loves and amours of Lord Krishna are certainly 
worth imitation! And the heroine of Mahabherata, how 
many husbands bad she, and sbe wished for опе more; and 
this sentiment of hers could only be app-eciated by readers 
of Thomas Hardys А pair of blae eyes,’ where the 
heroine explains ber apparently inconsistent conducb by 
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asserting in the most pathetic manner that her old love 


had none the less diminished and we have the scene there ^ 


of three of her lovers standing ancovered over her coffin! 
So it is not to savagery and barbarism alone that we have 
to look for most of these phenomena; and ff we had 
instances of polyandrous comm»onities in the "hothyars 
and Todas, they were exceptions which proved the rule: 
and dhe might also ask why did not the Brahmins cepy 
their example. Nor could it be asserted that the 
Brahmins were able to reform everybody else but these, 
which would again cut the ground under the honourable 
gentleman's thesis. 


As regards Malabar, all that I can say is that Abbe 
Dubojs is entirely mistaken, as nre many even to-day 
occupying the Coromandel Ceast, And the family tie is 
held as much sacred there as iu any part of the world, a 
circumstance no doubt due to the law of property prevail- 
ing there. As regards the uncovering of the upper part, 
it is merely & question of dress and etiquette, and in these 
matters many differences miay prevail without involving 
questions of right and wrong. One might insist on the 
head being uncovered, another the feet, and another the 
middle part of tàe body. Апа one might do this as a duty 
and another might do it as a fashion. And nations admire 
the semi-nude figures of ancient Greece and Rome! The 

charge against sea travelling is not worth refnting, as the 
Tamils have for long colonised Ceylon, and the Eastern 

«Arohipelago, and their struggles in the West are matters 
of ancient history, nnd I know а man who returned from 
British Guiana, aud none of the Moodelliars and Naidus 
who ever went to Europe ever felt any difficulty. And 
or Good Old Mother Avrei says :—-“ Seek wealth by 
crossing the fpaming seas.” And I may also rgmark that 
these prohibitions do not find any place in the entire Tamil 
Literature ancient or modern. 


Nandyal, 14th January. J. M. N 
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THE POETS OF THE TAMIL LANDS. 


By тнк Rev, G. U. Pove, M.A.; D,D. 
(Balliol College and Indian Institute, Osford) 


VI. THE NALADI NANNURRU, OB 400 QUATRAINS, AND 
THE LATER TAMIL GNOMIC POETRY. 


Continued from page 163. 


§ 12. SuwxMAnY. 
We have taken a very cursory view of tho incomparable stores of 
А А - © 2 . 
didactic poetry existing in South India. In conclusion we may 
emphasize a few facts which are necessary to a full @nderstanding 
of the claima f this department of Tamil literature, 
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I. The metre of all these gnomic bards is the Venla. Thig ів 
fully explained in the Introductions to the Kurral and Naladiyar. 
We have only to say here that this metre is absoluteiy unique. ‘The 
‘Tamil poets have not imitated the Sunskrit, ав those of the other 
dialects of India have. They, have elaborated n species of verse 
more nearly resembling the Alcaic thun. any other, but affording 
greater scope for variety than that charming measure. The 
originality ot the Tamil poets is signally shown in their metres, 
which are melodious, intinitely varied, and thoroughly original. 
The rhyme in the beginning of the linc, with the constant use of 
alliteration nnd assonance, are matters that render it akin to old 
KeltiC and Suxon poetry. " 


II. There has been a good denl of speculation as to the origin of 
топу of the ideas in this South Indian poetry, [t ix quite certain 
that no part of India has been subject to во many forcign influences 
us the extreme south of the peninsula. From the very earliest 
times coasting vessels have come down the Red Sea and sailed 
along the western coast. the Trade winds 
have come over from the African shore,—Aralm, Moors aud legions 
of others. Solomon obtained ivory, apes and peacocks from the 
Tamil lands. (The Hebrew word for peafowl is the Tamil '© togai.”) 
Greeks and Romans visited Madura, to which Augustus sent an 
embassy. In Tamil lyric poetry we read of the Yaranar (x common 
name for western foreigners) bringing choice liqueurs in golden 
vessels. Brahmans, Bnddhists and Jains have come down at 
different periods from the north, and swept over the Tamil lands. 
Learned men from Alexandria huve taught in Mailapur. Armenians 
have had mercantile settlÉments, certainly from the fourth century 
(a.v.). Christians and Jews have had extensive settlements in the 
south; and at one time Nestorian Christians seem to have pervaded 
the whole of the Travancore country. Portuguese nnd Mohamma- 
dans have had wide dominion and lasting influence, and now 
English thbughte and convictions are making themselves felt wher- 
ever the Tamil language is spokon. 


Navigators borne by 


Thus the proverbial pHilasophy and traditions of the Tamil people 
contain gleanings from many and varied ficlds of human thought. 
It has been of singular value to the Tamil pBople to have had such 
& variety of influences brought to bear upon them, and especially on 
their proverbial poetry. We need not wonder to tind here things 
that closely resemble Hebrew proverbs, old Sanskrit ваме, Jain, and 
Buddhist aphorisms, Arabian sentences, and in fact signs of influ- 
ences wafted from every corner of the carth. Tamil men need not 
complain that their literature is felt y many to have traces of 
foreign influence, for it is only by the mingling of the tuoughts of 
many and varions minds that anything permanently valuable can 
be evolved. No doubt there are villages іп Centmal Africa. or 
Islands in the Pacific, where their thoughts are wholly their own,— 
but tho thoughts are shallow, and the literature scanty ! 


IIT. This guomic poetry has hnd a vast influence upon Tamil 
character, nnd possesses it still. There is no donbt that in many 
respects the Tamil people are among the foremost in the Britisl. 
empire. Wherever Englishmen are found these make their way. 
There is no Indian dialect a knowledge of which will carry a man 
further than the Tamil. Tamil soldiers were with Clive in Arcot, 
with Coote at Porto Novo, with Forde at Masulipatam,--and, in 
fact, wherever a good fight had to be fought. We believe that 
Tamil ethical poetry *has tended very much to fashion Tamil 
character. 

IV. It is therefore to be desired that in sclioola and colleges the 
study of classical Tamil should be maintained. These quatrajus. 
are в well of good, old, strong, wh lereme Tamil, They nre caicu- 
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latod to strengthen and invigorate the charucter of the people. It 
is nbver good for a race to forget ita old genuine literature. 


V. It must be added thet here and there an expression occurw 
that we should wiyh zo ше ultered. Especially it must be uoticed 
that a vein of fatalism aud pessimiem suns through a good deal of 
Oriental verse. Jhe question of eliminating such things ix & very 
difficult one, but I think the time ig at hand when it will be dealt 
With by cou:petcnt Tami? всһо1аги. Of course uothing should be 
permitted to be issued with the sanction of Tamil scholarship wbich, 
їч uot in every respect. healthy literature: and this on the whde 
Tamil guomic poetry is. 


I uteep, but my heart маке. 


HIS EXCELLENCY STR AHTHUR HAVELOCK 
SPOKE AS FOLLOWES AT THE OPENING 
OF THE MADRAS EDUCATIONAL 
CONFERENCE. 


Мк. Crnanitax ano GENTLEMAN- — 1 understand chat the purpose 
of this Educutiunul Conference is to give an opportunity to teachers 
to take counsel together and for mutual eucourngement.— A worthy 
and usefnl purpose thie ix. The determination of the Educational 
Policy of India has been a work of stupendous ditticulty, the best 
efforts of the best intellects that India hus known have been broght 
to bear on it. An interest in the enbject reaching almost 10 enthu- 
siugm is found among the more enlightened classes of the people, 
and yet the feeling exists. --a feeling which I believe is growing 
in etrength—that the system of education upon which яо much 
talent and so much labour has been expended does uot. in culti- 
vating the intellect. and in forming good men. anil gouvi citizens. 
attained the full mensure of success which was expectell of it, 
Probably the body of teachers whom l addiess, ure quite из 
noch alive to tho imperfections of the result of their own work 
ay are outside critics miil observers, A modern French writer in 
comparing the Edacational system of France with that of Bughiud 
каев that the French system пиз as its essentiul and prominent 
result the annoufacturing of functionaries, that it is little capable 
ef turning out other product uud that it i. above ull badly 
adapted to the making men, The 
is. im common with other bzanclies of French administration. a 


French Educational system 


comparatively recent ereation based upon theory, ший worked out 
with watchful regard to method aid syyometry. Our system in 
India is vf mach the same edaentional Value. Phe result in both 


пыса seems to be not dissimilar, Onr Fdueational system provides 


fur little more than cramming the heads of the pupils with a 
certain amount of facts al theories rusting to theim to assimilate 
these things, leaving the formation of mind and character maninly 
to their own unguided pereeptions, aud ta the influence of their 
surroundings which are not always healthy ‘The pupils are prone 
to leuk upon Colleges mud Schools we bave up muuy 
factories for turning out the raw màterial ol youths into the 
manufactured article of clerks, lawyers and Govemment officers. 
The youths themselves regard education from much the same 
Our teachers nnd professors are. | fear, not. free 


point af view. 
Г лкк the same teachers now before me 


from the sume м ских. 
whether they are not tempted to 
passes and diplomas акш ене abun aad object, and whether the 
formation of mind und character ix vet lel soni what ош of sieht, 


ied ibe obtaining of the 


Criticism of our Educational System is easy, but to propose a remedy 
for the defects of that system je difficult. An article in a receut 
iasue of опе of our local journals alluded to the imperfeetious i.t 
our &yeten such ss the examination mania, and the same article 
proceeds to suy that the Government аге to o great extent 
responsible for the creation of this examination mania which 
exeists not only in our College«lepertinent but also ir our Schools- 
It proceeds to condemu our lower Secondary Examination and 
our Primary Examination ae being a most widespread and active 
cause of the examination mania and recomendy their abolition. 
A very rudimentary acquaintance with the subject leads me to 
think that the author of the newspaper article has put his finger 
ou the sore spot, 1 understand that these examinations are meant 
to serve ав а test to enter the Government service. The 
inducement thus offered of possible Government employment 
leads thousands of boys to submit themselves to these examinations. 
The unwholesome lesson that Government employment i: the 
end and object of education is widely taught, and it seems to 
me that the actual system of teaching itself is corrupted by a 
system of cram. As a further remedy for the examinstion 
mania a suggestion is made that a teaching University should 
he made to take the place of the present University which, 
as you know, ая at present constituted, is nothing more than au 
exomining Bourd and which, useful as it is, ів not a University 
save in name. After long reflection and discussion the University 
of London ін ubuut to add to itself a teaching braneh, and I appre- 
lend that the gronnds for this action, which exist iu the case of 
the London Uviversity, are not absent from the case of the Madras 
University. Yet another possible remedial expedient for the alle- 
viation of the examination mania and for the infusion of sounder 
health into our Educational Policy is substitution of teaching in the 
Vernaculars for teaching in English. English is taught ass a 
language only and that not untill n fair ground work has 
been rid say till the fourth standrad of primary department 
has been reached. To begin with such & measure obviously 
tends to. reduce the temptution which exists to treat these 
Examinations mainly if not solely ay qualifying for a Govern- 
ment or other employment; but apart from this, the considera- 
tion whether or not the Vernacnlar forme a wore effective 
medium of education than the English Language, gives u 
strong additional ground for suggesting u careful examination 
of the desirability of change ou irs own merite. Does not leurning 
ina Foreign tongue cause waste of energy iu the pupil and does it 
not impair uceuracy of the knowledge nequired ? Incidentally. 
too, sich «measure ix culculated to facilitate and stimulate in tlie 
higher educational grades the study of the classical and Vernacular 
literature of India. The strongest advocacy which 1 can suggest 
For this line of statly is contained in the words of that illustrious 
statesman, Mounsteart Elphinstone, who writing in 1624 suid 
le would surely be a preposterous way of adding to the 
intellectual treasures of the languages to begin hy the destruction 
of the indigenous literature, and | cannot but. think that. the 
furure attainments of the natives will be increased in extent ан 
Well as in variety by being, ns it were, engrafted on their own 
previous knowledge and imbued with theirown original and peculiar 
character. No much fer the examination nsuiu. There ure 
other circumstances міса obstruet completely sound educational 
turity of the Indiun minda for 
No 
system of eduention is possible that does. not. teach Western 
у and yet such ideas suddenly iutroduced 


policy in India. — First, the in 


the reception ан assimilation of much Westren teaching. 


ideas social ane political 
amous an wien people, diferent from the West iu ve'igiun, social 
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and. political. habits end training, must at fret produce wn un- 
healthy condition, Wduch) thet is absorbed remains unagsinrilated, 
and undigested. Time is the only remedy for this, but mucli 
time will be meeded. fum опе of tbe many who foel strongly 
that mo system of odncatiou. can be sound unless religious teach- 
ing ferma part of it. The difficulty of giving effect tdthis principle, 
l fear, is insuperable. 

Aud now gentlemen, 1 must confess that 1 have not put before 
youany orignal observations or any fresh suggestions. All! huve 
done is to describe to vou a condition of things which has already 
formed the subject-matter of yonr deliberation, but with regard 
to which no definite action hag as yet been taken and for which 
no solntion has as yet been found. The only’ practienl proposals 
I am able to make to уой are the following :—- 


(1) Shoutd secondary and Primary tests or Examinations be 
either abolished or gradually modified. (2) Should n teaching 
Unitersity take the place of the Examining University of Madras. 
(Ж) Should the Vernaculars ‘be substituted for English in the 
Primary department, ог. possibly, until the Сърег Secondary or 
Л School department is reached. 


Mrs. Besant delivered her address, al the 
anniversary celebration of the Theuso- 
phicai Society and we extract the 
following brilliant period 
relating to India. 


“As vou stood with India of the past, as veu saw piles of her 
jewels, her breasures bursting with wold, as vou saw piles of her 
riches. shops of her merchauta, cottages of her peasants. everr where 
you found опе pervading atmosphere, that atmosphere of spiritual 
life, of reverence co religious wisdom, to. worship and. pay homage 
othe gods If indis to-day із pour while once she was rich, if 
ndis to-day iy. ignoyant while once she was learned, if Jndin ix 
хо-Дву asking for food from abroad us she was à vear or two ago, 
iustead of sending foyd. from her overflowings atter meeting her 
needs, asking for the assistance of distant nation ;, it is becinse 
landis haa. faklen from her spirituality, and this has dried up the 
very .4ouroe And dinut of prosperity * * * India in tie pmst 


wee given. by the supreme the one great duty amongst the uations 
vf the warld to be the mother of religion. to be the cradle of Faith, 
to seud out. to all other people the traths of. that spiritual life, 
Phat wal the primary duty of India and all other good things were 
bere us lom as she Fultilled her Karmin. As she gradually fell nway 
from the position of that mighty imperial mother of the world's 
faith, and ve sho abdicated the throne of the workl’s thought, she 
Jost all etse that made lier vloriony in. the past. Her wealth di- 
m`nished, her independence was gradually undermined, and lower 
and:lower si. sank ur*i] her people well nign lost their phive 
among tho писок. Other nations have trodden the path before 
Ws. There were mighty civilisations 3n che elder world, and there 
is nothing but the the ruing remaining to-day to mark where 
once they roled, taught aud lived. 

tiles tell the story of her greatness, 


Them was a Chaldia. Broken 
There was Каур, The 
pyrawide нге but cools of her greatness. but rained monuments 


bearing the epitaph of her life, There wasa Greece ; but Greece 
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has vanished, and the degnerate Greeks of to-day play no part iu 
the moulding of the world's thinking, and no longer give beauty to 
faseinute the imagination of the world. There was a Rome, end 
Rome lies in her roing, and her eagles have closed their wings on 
the eupital and never again ehall fly us the mighty conquerers of 
nations, Nation after nation dead and buried, people after people, 
whose dust scarcely remains, and Indie, an India offer then the 
oldest of these, not yet deud and buried. her dust not yet on the 
funeral pyre nur to be found in the urn of the monuments that are 
well nigh gone, India still alive, though grieving faint and lew: 
Intia still ative, though even her sons деврыіг of her and will not 
liver life nor think of her thought, [ndia the ancient mother, 
the must ancient of all, but India still stands as Dhnurya -stands 
with enternities lying behind the goddess; bnt she remains ever 
young, immortal in her youth, for the spirit knows no age, no birth, 
and no dying, and where a nation stands as an emblem of the врї- 
ritual, she must live, though her suns deny her, and though her 
lovers staud far off. And the mother iooking over ber land and 
scekiug for some to serve her, she raised her сусв to her mighty 
gods and said. “Lo! J will take some of my thildren’s souls whom 
1 have nursed on the breast of my wisdom, souls that arc penetara- 
ted with the love of ny knowledge. the souls. that are waiting to 
Lo! I will call them and send them forth oi earth, 
1 will send them to other uations. they shall be born among other 
| will clothe them in bodica that they knew not and 
make their faces changed in the laud that really gave- Шот 
birth. they shall carry with them the wisdom they had from лоу 
their love shall remain warm; when the love of my 
children of the land bax grown cold. then 1 will bring them 
hack to household; [| wilt draw them over ocean and jland> 
from the far-off vations of the earth. mul F will plaut. them hero tu 
tell my children what they should be and to recall uraffügst them 
the memory o£ their ancient faith and the possibility of revival that 
As f said. India was rot dead. No, 
ludin has begun again to climb the ladder, ‘sbe is no longer on the 
lowest step, her feer are o longer held by the mire of materialism, 
by the binding mad sonring fot curthly gold. she has begun to elimb 
up rhe greac ladder. she is living, and she іх showing the row- 
lity of her life. And f tell. vou. the children of India, that cho 
furure that lies before vou shill be greater than your past has been, 
mightier in spiritual knowledge, grander in spiritual ackiovements, 
and more potent in spiritual life, that the ve 


serve me. 


peoples. 


breast. 


lies in thecapiritun] natare". 


vy Rishis themeelvox 


who ave withont stauding waiting, shall again find their home on 


ийин хой. thar Indis that gods have blessed and their. blessing 
shall never be withdrawn shall take again ber place on the throno 
of the of spiritual empire, shall again find other nations. coming 
and shall ngain sec 


10 her for spiritual tenth, the: peoples of the 


world ask for her spiritual riches; and as she rises to that spiri- 
тна) pre-eminence and ix again reverenced as mother, ns teacher of 
the nations, in the rrain of that shall come with the love and re- 
verenee of the world that shall surround her every blessing that 
lies Waiting on the knees ol the gods, all the prosperity, the com- 
fort nnd the wealth that men in the childhood of the soul desire; 
but thev ean only safely enjoyed and can ouly be wisely used 
When the greatest in the nation live the life duu is simple, frn- 
xnl. holy in the discharge of duty, and show thatthe spiritual 
апап is the ideal ol humanity. ind rhat while leulers of the uations 


awe spiritual снове all else the heme desires shall obtain. 
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TRANSLATIONS 


THE VEDA'NTA-SU'TRAS WITH S'HI'KANTHA 
BHA'SHYA. 


(Continued from page 175.) 


SECOND ADHYAYA. 
Adhikarana. I. 


И (yawurge that) it would lead to the fallacy of making no 
room fer the smriti, (we reply) no. because (other- 
wise) 16 would lead to the fallacy of making 
no room for the other smritis. (II. i. 1.) 


It has been shewn that all Ved&ntic texts as well as 
the amritis which are consonant with their teaching, 
point, as the main drift of their teaching, to the most 
highly merciful Si'va, the Parakrahman, who is Exis- 
tence, Intelligence, and Bliss in His essential nature ; 
who by. nature is omniscient, omnipotent, and so on ; 
who bas been defined by His occasional attributes, that 
Me is the Being from whom the universe is born, and 
зо on; who is distinct from all, the Atman of all ; who 
volfuntari]y assumes the beautiful form, divers-eyed; 
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dark and yellew, dark-necked, and so on; and who is“ 
known by such specific designations as Bhava, S'iva, 

Mahidevau, Paramescara. Now, this adhyaya is intend- 
ed to answer objections on the ground of the said 

construction being opposed to the sinritis and arga- 

ments which point to a different conclusion from that 

of the vedanta. 

The main subject of discussion in the whole of this 
adhy&ya is the construction of the Vedanta made out 
in the prceeding adhyaya. 

First а doubt arises here as to whether the vedic 
teaching thus made out has to be modified or not in 
accordance with the teaching of the Sankhya-sinriti, 
—How ?—The Veda teaches that Brahmaa is the cause 
of the universe, while Kapila’s sinriti declares Pra- 
dhàna to be the cause of the universe. Kapila is 
indeed, one of great wisdom Yupas), and, therefore, 
bis word, too, 15 an authority. Aud the Blessed Veda 
is the Sovereiga authurity of all and cannot so much 
as smell of uutruth, Accordingly a doubt arises as 
to which of them should prevail against the other. 

( P rapakssur:) — Now, the Sànkhya-smriti serving 
no other purpose, 18 stronger in its claim to be consi- 
dered as an authority in this matter; whereas, the 
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Veda serves its prrpose as teaching Dharma (ritual) 
and is therefore weaker in its claim. Thus it in but 
right to modify the Vedic teaching in the light of the 
smriti. 

(Siddhinta :)—We say, no.—Why ?—Because, 
other smritis, such as that of Manu, which are un- 
opposed to the Veda, would then receive no recopni- 
tion. То the N&nkhya-smriti whose foundations lie in 
a sruti of which the very existence has to be inferred 
from the existence of the said smriti, the orthodox 
enquirer should prefer that smriti which says “waters 
alone did He create in the beginning, and in them 
did He cast His energy,"* and thus declares that 
Brahman is tne cause, as taught in the now extant 
srutis such as the following: 


* He saw the Hiranyagarbha benig born."t 


And because it is not found (in the Smritis) of 
others. (II. i. 2.) 

Since Kapila’s doctrine that the Prádhàna is the 
cause of the universe etc, is not recognized in the 
amritis of the omniscient teachers such as Manu, it is 
but right to say that the doctrine of the Pradhana has 
no foundation in the sruti. Hence no necessity for 
modifying, in the light of the Sankhya-smriti, the 
given construction of the vedic teaching. 


Adhikarana. 2 
Thereby has Yoga been answered: (IIi 3) 

The Smriti of Hiranyagarbha, too, which treats of 
the means cf attaining yoga speaks of the Pradhana 
as the cause; so that a doubt arises as to whether the 
construction of the vedic teaching has to be moditied 
or not in the light of that smriti, though it has to 
undergo по modification such as may be caused by its 
opposition to the Saukhya-smriti declaring that the 
Pradhana is the cause. 

(Prirrapaksha :,— We say that modifization is neces- 

ary.—Why ’—In the — S'vetas'vatara—Upanishad 
Yoga-vidys is elaborately described as a means to the 
яйку аге or intuitive perception of Brahman. So 
taat, though the Sankhya-smriti is founded only ona 


S'ruti whose very existence is а matter of mere infer- 
ence, it wonld seem proper to modify vhe construction 
upholding the doctrine that Brahman is the cause, in 


the light of Hiranyagarbha's smriti which declares 
that Pradhana is the cause. and which is fonnded on 
an extant s'ruti. 


9 Мини I. 8. 
T Мийанягауава. up. 10 
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(Siddhánta :—As against the foregoing we hold as. 
follows. The given construction of the vedic teaching 
has to undergo no modification in the light of the 
yoga-smriti. From the sütra “yogs ів the restraint of 
the thinking principle," onwards, it is devoted to the 
exposition of the vedic yoga with its eight angas or 
subsidiary stages, as the main point of its teaching, 
but not also the non-vedic doctrine that Pradhana is 
the cause. If it should lay stress on this doctrine 
also it is but right to reject it as we have rejected the 
Sankhya smriti. Wherefore, it quite stands to reason 
that the construction of the vedic teaching as tending 
to the inculcation of the doctrine that Brahman is the 
cause should undergo no modification in the light of 
Hiranyagarbh’s emriti which teaches that Pradhana is 
the cause. 


Adhikarana, 3. 

Again the sutrakara first sets forth and then refutes 
an objection on the ground that the given construct- 
ion of the Vedantic teaching should be modified in the 
light of the Sankhya’s course of reasoning. 


(The universe is) not (an emanation of Brahman), being 
quite distinct. And that it is so (is known) from 
the Werd (П.Т, 4.) 


A doubt arises as to whether the given construction 
of the Vedanta has, or has not, to undergo a modifi- 
cation in the light of the Sankhya's reasoning, while it 
need not undergo any modification in the light of his 
smriti. 

Pivvapakska:—From all points of view, the doctrine 
that Brahman is the cause has to be modified in the 
light of reasoning.—How ?—The universe being of a 
quite distinct nature from Brahman, it cannot be an 
emanation of Brahman. If you ask how this distinct- 
ion bas come to be known, we reply, it is from the 
Sruti itself. For, the sruti “Intelligence as well 
as non-int»lligence,"* and so on, describes the uni- 
verse as subject to change, as unintelligent, as some- 
thing not to be sought for by man. It is, therefore, 
distinct from Brahman who is Existence, Intelligence 
and Bliss. How can they be related нз cause and 
effect, any more than the cow and the buffalo. 


Because of the specific mention and of association it is 

cnly a mention of the presiding Intelligence (11. 1. 5.) 
Objection against the Purvapaksha :—If this uni- 
verse be insentient and, as such, distinct from tht 
intelligent Brahman, then how is it that the created 


© Toit up-2-6, 
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Objects are spoken of as sentient, in tlie following 


“ Him, the earth addressed.”* 
“ The waters, verily, desired."t 
* Listen, O wise stones.” t 
Wherefore, the whole of this universo is sentient, 
Hence no distinction: between Bráhman and the 
univeree as sentient and insentient. ` 


Purvapakshin’sanewer:— Not зо. For we are to under- 
stand such a mention of an intelligent procedure in 
every such case as referring to the Devata or Intelli- 
gence associated with the object, the word ‘ Devata 
being specifically mentioned in such passages as the 
following : 


“ Ah! I shall enter into tKese three Devatas and 
differentiate name and form."$ 
and tlie constant association, with the material object, 
of the presiding Devat& or Intelligence being ex- 
pressly stated in the following passage : 

* Agni became speech and entered the mouth.” || 
Wherefore, owing to its insentiency etc:, the universe 
is quite distinct trom Brahman. Thus the construct- 
ion that makes Brahman the cause, and this universe 
the effect, should be given up in the light of reason. 


It 1s, however, seen. (11. I. 6.) 

(Siddhanta):—Though distinet in their nature, 
Brahman and the universe can be related as cause 
and effect, because the sentient scorpion is seen to 
take its birth in the insentient cow-dung, and that the 
insentieut hair is found growing out of sentient man. 
Hence the conclusion that mere unaided reasoning 
cannot prevail against the exegetical interpretation of 
the sruti. 


Again an objection is raised answered : 


(If you urge that the effect would be) non-existent, 
(we reply) no, because it is а mere denial. (11. 1. 7.) 
(Oljection:)—The cause and the effect being distinct 
trom each other the effect does not exist in the cause ; 
and so the »ruti, says © Non-existent, verily, this. 
the beginning was.” 


(Answer :)— You should not зау so. For, the s'ruti 
merely declares that the cause und the effect are not 
necessarily of the same nature. It does not, there- 
fore, detract from the theory that the cause and the 


effect are one thing essentially. 


* Tait Suinbita, 6-5-2. 

4 Tait Bedlimana, 3-1-5. 

I Van Suimbita, 1-3-13. 

$ (һа. up. 6-3 

| Ailarcya-upanishad 1-2-4 


Adhikarana 4. 
Because of His being subject to thom Ийе it in Alaso- 
lution. it is mot right. (11, 1, 8) 

Tf, in accordance with the doctrine that the effect 
exists. in. the cause before manifestation and: after 
disappearance; it bo held that the universe and: Brah- 
man are one thing esrentially, then: a doubt arises.as to 
whethar the harmonious teaching of the Upanishads 
as to Brahman has to be rejected or not in the light 
of reasoning. 


(Purcapaksha :;,—1v*bas to be set aside —Why ?— 
Becanse it has been said that the universe and Brah- 
man are essentially one thing. Then. indeed it is an 
inevitable conclusion that, iike the nnivesse, Branman 
is subject to all such evils as change and ignorance. 
Accordingly what is taught by one accordant voice 
in all the Vedantic texts becomes incongruous. Thos, 
ihe given interpretation of the Vedantic teaching 
must be rejected. 


But no, because there із an analogous case (71. 1.09.) 

The word “no” shows that the Pürvapeksha has 
to be rejected. Such passages in the srati as “ Whose 
body is Atman,” “whose body is Avyakta," and such 
sayings in the Puranas as “The body of the God of 
gods ie this universe, moving and unmoving; this thing. 
the pas'us (ji'vas) know not in virtue of the bond, 
(рёв'а) ;” such.passagee.show that chit and achit, the 
sentieut and the insentient, are the body of Siva, 
the Parabrahman. Though He exists as both the 
cause and the effect, there is no íncongruity what- 
ever in the doctrine taught in one harmonious 
voice in all the Vedantic texts, since there is un 
analogous case as to the proper distribution of 
good and evil.—How ?—Just as when the human 
body and the like pass through the states of 
childhood, youth, and dotage, childhood and other 
changes of conditiun pertain only to the body, and 
pleasure etc., pertain only to the A’tinau ; so, here, 
such evils as ignorance and change which are found 
in the sentieu* aud the rnseutient beings forming ‘he 
body of Brahman perta oniy jc «he sentient and the 
insentient being forining the body ; and such attributes 
as faultlessness, inmatability, omniscience, and un- 
failing will pertain only fo the Psrames’vara, the 
A'tman. Because of this analogy, there no incongruity 
whatever in the teaching. of the S’ruti concerning 
Brahman. 

And because ci inconsistency on his own side. (II. 1. 10) 

By trustiug to reasoning alone, the Pradhéna-vadin 

will find the mutual confusion «f the attributes of 
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Prakriti aud Purusna difficult to explain according to 
his theory which Rolds that Prakriti acts in the mere 
presence of Purusha who is immutable. Purusha, 
immutable as he ів, is not capable of this act of confu- 
sion which consists in attributing in thought the pro- 
perties of oze thing to another; and Prakriti which is 
insentient is altogether incapable of thought. There- 
fore, the theory which holds that Pradhana is the cause 
should itself be set aside in the light of reasoning. 


Because of the infinality of inferenoe. (II. i. 11.) 
Inference being nota final test in itself, and the 
doctrine of Pradhana being founded thereon, and it 
being possible to infer even to the contrary, it is the 
doctrine of Pradhans, not the doctrine of Brahman, 
that has to be rejected. 


(1f усо say that It) has to be inferrred otherwise, (we say) even 
then there can be no deliverance. (II. i. 12.) 


It is not right to maintain that the Pradhana should 
be so inferred in another way thut there can be no 
room for aun inference to the contrary. For, even then, 
it is possible to suppose a contrary inference to this 
inference ; and therefore there can be no release 
of the test of inference from the defect of being not a 
final test. Wherefore properly speaking, it is the 
doctrine of Pradhána, based as it is on bare inference 
which has to be rejected, but not the doctrine of 
Brahman based on the strong authority of the S’ruti. 


Adhlikarana. - 5. 
By this, even the heterodox doctrines have been 
explained. (11. i. 13.) 

Justasthe Sánkhya system bas been rejected as 
being founded on inference, as not being final, and so 
op, so also, and on the same ground, it may be held 
that the.heterodox systems of Kanada, Akshapada, 
etc., have to be rejected. That is to say, even the 
atomic doctrine of Kanada and others has hereuy been 


refuted. 


Асһікагапа.—6. 


(f you say that) as Бе would becomezan enjoyer, there 
will be no distinction, (we reply) there can be 
(a distinction) as in the world. (11. i. 14). 


Ав to the declaration in the preceding adhyaya of 
the Vis'ishta Sivadvaita or the unity of the conditioned 
Siva as based ou the ground that Siva without a 
second, associatel with sentient aud insentient uni- 
verse, is Himself cause and effect, a donbt arises as 
to whether this idea of unity derived by an exegetical 


interpretation of the Vedántic texts will have to be set 
aside as opposed to reason. 

Now the j/rvapakshin says: If it be admitted that 
Paranies’vara has for His body {Ке sentient and the 
insentient universe, then he becomes an embodied 
being. Being thus embodied, like the jiva He too 
may become subject to pain end pleasure eattendant 
upon contact with the body. ‘hen there will be no 
distinction between Parames'vara and the jiva who is 
in a state of bondage. Thus sinte nothing seryes to 
distinguish the one from the other, it cannot be 
proved, on the theory of Parares'vara's being inti- 
mately associated with the nmiverse, that He is by 
nature free from ail evil. 

Siddhenta .—There is no incongruity whatever. A 
distinction can be made between Jfva aud Parmes’- 
vara inasmuch as His form is free from all taint 
and blessed in every way. One becomes subject to 
evil uot because one is embodied, but because 
one is subject to the control of another. For 
example, in the human world, the king who is an 
embodied being is not subject to puvishment con- 
sequent upon the diSobedience of his own command, 
simply because he is not subject to tbe control of 
another. Thus He is not an enjoyer in the same way 
that the other is. The independence of Is'vara and 
the depéndeuce of Jiva are self-evident, as the S'ruti 
says: 

* Knowing and unknowing are the two, the power- 

ful and the powerless.”* 

Hence no absence of a distinction between Parames 
vara who is independent and Jiva who is a dependent 
being though they are alike embodied. 


Adhikarana.—7 

Although a distinction can be made between 
jiva and Parames'vara ou account of their mutually 
opposed attributes of independence and dependence 
and the like, still, it may be shewn that, as canse and. 
effect, they are one, not distinct from each other. 

They are not distinct. because of the word ‘creation’ 
and soon. (21. i. 16.) 

A doubt arises here as to whether it is reasonable 
or not to maintain that Brahman vand the universe, 
the cause amd the effect, are not distinct, as the 
S'rutis declare in one voice. This doubt arises because 
they are marked off from each other by the mutually 
opposed attributes of sentiency and insentiency. 


2 S'veta, Up. 19. 
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í Påruapaksha :)—How can their usity he explained? 
In the preceding adhikarans, Parames’vata and jiva 
have been distinguished from each ather, the one 
beiag poseeezed of canniscierce eto., the сег being 
ignorant and subjeet to enjevmeut and suffermg. Ar 
to the ipsentiené beings, they heing of a quite differ- 
ent natnré, there is no shadow of reason to hold that 
it is not distinct from Втаһтав. The fact of their 
being related to each other as eause and effect cannot: 
prove that they are not distinct from each other ; for 
we hold that the cow-dung and the acorpion are dis- 
tinct {гош eack other notwithstanding that they are 
related as canse and effect. Eve» in the case of clay 
and the pot, we find that they are quite distinct from 
each other because they ате foupd in experience to serve 
quite distinct purposes, and во оп. Or thus: if the 
cause and the effect are quite identicul, the universe 
and Brahman most be quite homogeneous, so that we 
shouid not experience any distiction among things, 
such as we daily make between an act, its agent, and 
the object sought to be attained. 


As against the foregoing we hold as follows: "Бе 
universe, as an effect, is not distinct from Brahman, its 
cause.—How do you know it?—From the word 
‘creation,’ aad во on, in the following passages: 

“ A creation by speech ів change as well as name; 
what ia called olay is alone real."* 

“Existent alone, my dear, tlie at first was, one 
only without a весопӣ......... 
It willed ‘ may I be many, and be produced.’ 
edie All this is ensouled by 1t; That is real; 
That is Atman ; That thou art, О S'vetaketu."t 

“The whole being, the variegated world, what 
has become in many forus, and what is becoming, 
all this is Rudra.t 

As to the contention that tle relation of cause and 
effect cannot prove unity, the Sütrakàra savs. 

And because of the perception (of the cause) during the 
existence (of the effect). (11. i. 16.) 

During the existence of the effect as the put, we 
perceive that the very substance of clay is the pot. 
Therefore, the effect is not distinct from the cause. 
The same thing is taught also in the following passage: 

* А creation by speech is change as well as name. 

What we call clay is alone real "$ 
` ә Chhandogya Upanishad 6—2. 

+ lbid. 

У Mahanarayan Up. 16. 
Chh&. Up. 6-1. 
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That isto ssy. change of state as well as name 


"merely eneble us to speak of a thing and to ure it for 


certain actual purposes. The very subatnce of clay, 
when assuming the form of a pot and named as ‘ pot,’ 
serves certain actual purposes and enables us to speak 
of itin that form. In point of fact, the pot is real 
only as clay, «o far as logical proof is concerned ; for 
apart from clay, we find that no pot exists. Or, the 
above passage may be explained as follows: The 
effect, namely the pot, exists in so far only as we 
speak of it. It is the very subetane» of clay, and it 
is not a distinct substance, —only undergoing a change 
in state t^ serve certam purposes in our actual life, 
It is because the pot is mere clay —but not a distinct 
substance—that the term “clay” applied to the pot 
refers to a reul substance, a substance whose existence 
can be proved by proper evidence. Because a potis 
nothing but clay, therefore the effect is not distinct 
from the cause As to. the difference in the purposes 
they serve in actual life, it can be explained as due to 
their being different states of the same substances, 
while they (clay and pot) are in fact one in substance. 
Wherefore, like elay and pot, Brahman and the uni- 
verse are one in substance, the one pervading the 
whole of the other. Hence the Puránic saying: 
* From the S'akti down to earth, everything comes 
from the priuciple of S'iva. By Him alone is it 
pervaded, as the pot etc., are pervaded by clay." 


Objection) We hold that the pot is pervaded by 
clay because we cognise that the pot is mere clay. 
Not so do we cognise that this universe їз Brahman ; 
‘and therfore the universe cannot be said to be per- 
vaded by Brahman. 

(Answer; We do find that Brahman as the existent 
pervades the universe, as We cognise that a pet exists, 
that a cloth exists, and ко on everywhere. If the 
universe were not pervadel by S'iva in His aspects 
&s the existent and the couscious, then how could we 
cognise that a thing exists and becomes an object of 
сспзсіоизпеѕѕ, detached as it is from existence and 
consciousness ? It cannot be a reality atall Where- 
fore, it may be concluded that as the pot etc. are 
pervaded by clay, so this universe, as the effect, is 
pervaded by S'iva, the cause, and is one with Him. 

And because of the existence of the other. (11. 1.17.) 

Because the effect exists in the cause, the effect is 
not distinct from the cause. It is because the pot etc. 
were clay itself before, that we now perceive the pot 
etc. to be mere clay. 
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(If you held that it, is not so) because of ita being mentioned 
as non-existent, (we say) no; because it is due to a 
different conditien, as shown by the sequel, by 
analogy, and by other passages. (II. i. 18.) 

(Objection:)—The effect does not exist iu*the cause, 
because the S'ruti says that the effect was non- 
existent : 

“Nothmg whatever of this (universe) existed at 
first."* 

(Anawer) No. The universe is mentioned to have 
been non-existent because it was in a different con- 
dition, i.e. in a subtle form as opposed to its present 
gross form.—How do you know ?—Because in the 
sequel the S'ruti says “ Whjle non-existent, it thought 
‘may I be.” Even thinking is possible only in an 
existent thing. There is also an analogy pointing to 
the conclusion that the mention of the universe as 
non-existent is due only toa change of state. It is 
only in reference to the clay's mutually opposed, but 
positive, svates of being as lump, as pot, snd as 
potsh:ed. thaf we say tbat the pot did not exist before, 
that it now exists, and that it will not exist at а certain 
time in the future. When we thus see how clay itself 
which exists ia all these states may be spoken of as a 
pot non-existent, itis unnecessary to assume а, state of 
‘abhava’ or “nullity,” a different state of being 
altogether, corresponding to a pot non-existent. 
Accordingly the S’ruti says elsewhere : 

“ This, verily, existed then undifferentiated 

(since) differentiated in name and form."t 


it was 


The maid’ conclusion may be stated as follows: At 
first Siva is pure, endued with the Paras'akti, the 
Supreme Energy inseparable irom Himself, and 
composed of the sentient and the insentient existence 


* Tait Brahmana 2—2—9. 
+ Bri. up. 3-4-7. 


in во subtle a form that they cannot be differentiaged 
in name and form. Then He projecta. ont. of: Њиве 
and evolves that Sakti; which is Himself, -ina grosè 
form as opposed to, the previouretate,' in the form of 
the sentient and the insentiate existence capable: of 
being differentiated in name aod form: When the 
Energy is withdrawn from manifestation, then takes 
place pralaya or dissolution; when it- is -inanifosted, 
creation takes place. Accordingly, the authorities aay 
“It is, verily, the Divine Being Himself, the’ СВїййф- 
man who manifests the whole objective existende 
out of Himself from within: like a yogin, by:Hiá 
will, without resorting to an wpédana.”’ | 
That is to say, withont resorting to ‘an upádána 
exterval to Himself, by Himself becoping the apsdéiia 
or material cause. Wherefore, the created universe 
is one with the Supreme cause, S’iva, the Parabrahmap. 
Another example is given as follows : | 


And like a cloth (11. 1. 19.) 
Small when folded, a cloth becomes when extended 
a large one, and in the form of a hut becomes a3, effect. 
So, too. Brahman i8 the cause when.contrgcted,, and. 
when extended in form He becomes the effect, — 


And lko prana and the lke (П. 1..90) 

Just as the Vayu, one in itaelf,..aseumesg; different 
forms as prava or upward breath. and a9 on; aeeording 
to its several activities, so, too, Drabmap, in wjrtue of 
the various activities of S'akti assumes msnjfold form 
such as Sadásiva and so on. Wherefore it.is bat 
right to maintain that the universe aa tbe effect is one 
with Brahman, the canse. 


A. Man'ApgvA S'A'STEI, В. А, 


(To be continued.) 
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KAIVALYA UPANISHAD 


INTRODUCTION BY THE EDITOR. 

It is not well nnderstood that the word * Upanishad ’ 
really means the same -thing ns the word * Yoga’ 
Yoga means the sadana required for bringing the soul 
and God in unio! and Upanishad is also the 


teaching of the Sadana whereby man can come nearer 


aud nearer God by destroying tbe bonds that bind him. 
The root meaniug (Upa-near, ni-quite, sad-to perish) 
is hit off to a nicety in the famous line in Tiruvachakam, 
‘The House of God,’ 7th Verse, Gado Gaara 2168: 
eid&Gghbg: Causa: gami, “ nearer and nearer to 
Thee I drew, wearing away ajo by atom, Till I was 
One with thee.” 


And in the passage we quote below, and in several 
others, the Upanishad is used as a synonym for yoga. 
And this derivation really explains the scope of an 
Upanishad, a misunderstanding of which has led to 
no end of confusion. The Siddnanti takes the 
Upanishad as the text book of the Yoga-pada or 
school And the other padas are Sariya-pada, Kriya- 
pada, and Gnana-pada. And the bavana or sadana is 
peculiarto each, The bavana in the Sariya padu (Паза- 
marga) is that of master and servant ; in the Kriya- 
pada, (Satputra-marga) that of Father and son ; in tbe 
Yoga-pada, (Saha-soham marga), that of friend and 
friend (or equal and equal) and in all these bavana, 
there is duality (consciousness of duality) ; and ib the 
gnana-pada, there їз по duality (consciousness of dua- 
lity). Whatever, there is complete blending as that of 
Jover and loved ; though love is also the requisite in 
the other bavanas. In Yoga, the soul by lovingly 
contemplating that God aud himself are salia, equals, 
or identical, (Soham) approaches the trnth nearer 
and nearer, and аз its fruition, it reaches a stage 
the Sannyasa Yoga, when it сап hardly recognize 
any individuality of its own (+17 9+9) biends itself 

so well into the Bliss that it dedicates (as Arpana, 
Sivarpaua) all its acts to God, then its bonds 
ате sundered, and it is exalted into the Highest Bliss. 
Perhaps there is just a little consciousness as the Yogi. 
passes into the gnani, and it is during this moment, 
the Yogi breaks out into that pean of Triumph, “I am 
all ;, I am Brahman, the secondless" (mantras 18 to 22), 
In the preceding mactra, (17), the Yogi is actually 
practising “ Soham Barana ” and carrying out what 
he was taught to do by his Guru (mantra 16). 16th 
mentra is further identical with 8 sutra of Sivagnane - 
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botka, 17th mantra with 9th sutra and 18 to 22 with 10 
Autre. And Yoga pada or Upanisaad stops so far; 
and does not go further. And seeing that these 
Upanishads, almost every one of them, end with this 
“Soham” doctrine, we identify” Vedanta with Yoga- 
pada, and distinguish itefrom Siddhanta or Gnana— 
whose postulate is contained,” not in the Upanishads 
but in the Agama, 11 sutra of Sivagnanabotha (see 
notes there under for difference between this and 10 
sutra.) And it is one of the principles of sound 
teaching, that in the various lower stages though we 
deal only with symbols (bavana) of Truth, and 
not with absolute Truth, the learner cannot be 
told that that is only а symbol and not the Truth, 
and he has to be taught to believe in the teacher who 
puts its forward as absolute Truth ; though a caution 
now and then is absolutely esssential, so ns not to 
lead the learner altogether astray. Aud it is the form 
in which the teachings of tle respective Pada have 
been set forth that have misled people into mistaking 
the symbol (bavana or sadana) for the Truth. Ја the 
Madhwa system, the bavana of mastef aud servant 
have become petrified or dogmatic; in Christianity, 
the sat-putra Marga, (ather-hood of God and brother 
hood of inan) has become petrified (dogmatic) ; in the 
Maya-Vada, the saha (soham) Marga has become 
petrified People will care to understand the differ- 
ence we have here attempted to draw between 
the true Vedanta (not the petrified or dogmatic 
Vedanta of the Maya Vadis) who really understand 
the difference between Yoga and Gnana. Dog- 

matism has entered even among Saivas; and we have 
among them the School of Siva-Sama Vadis, to Which 

Srikanta (the true Vedanti) belongs; and two such 

eminent persons as Спапаргараза Swamiga] and 

Sivagnana Swamigal have crosed their lances in this 

fight. 


A genuine scholar and aspirant after Yoga like the 
late learned Editor of the Saddarshana Chintanika has 
just a fair perception of the differneces we have above 
explained ; aud in his Commentary on the Vedanta 
Sutras, he expresses himself to the following effect. 
He points out that the main body ofthe sutras of Vyasa, 
and texts of Veda support and maintain the doctrine 
of the essential difference of the Human spirit and 
the Supreme spirit and -in following them, he says 
Madhwacharya and Ramanujacharya are right; but 
there are other clear texts also which affirm as positively 
“That Thou art, ‘Tattwam Asi,’ I am God," “ Aham 
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Brahmasmi” &с.. one for each Veda; and he says that 
the last two Acharyas attempt no explanation of these 
téxta ; wherees Sankaracharys simply adopts them. 
But Sankara does not himself explain the pre- 
vious sets of sutras and texts. “All these four inter- 
preters find it equally easy to graft their systems on 
tbe Brahma Sutra, the general style of which seems at 
first sight to admit of different interpretations. But 
all these Acharyas fiod it hard to offer consistent inter- 
pretation of some Sutras. Under these circumstances, 
they are compelled to over strain and to propose far- 
fetched interpretations, for making Badarayana conform 
to their doctrines.” (p. 206). He however thinks that 
this is no case for despair and that there must be con- 
sistent expianation forthcoming; and the following 
explauation he gives as his own, though the real trnth 
has been with the Siddhanta School ever so long. 

* What is to be done? There are doubtless a few 
texts in the Veda which support Pantheistic views. 
Most, howeyer, support the Theistic principles. But 
so long as Pantheistic texts are not explained, the 
proposition that the Vedas do not teach Pantheism 
cannot be accepted. Again, the adjustment and inter- 
pretation of these proposed by the 'l'heists cannot be 
accepted, because of their being far-fatched and 
forced. But we do not see how the few Pautheistic 
texts cowe in the way of Theism, because we believe 
that though they be interpreted as the Pantheists do, 
yet they support Theism. How can this be? The 
esseace of the Dualistic doctrine is adoration (bhakti). 
While engaged in adoration, the mind discovers two 
states-the one consisting in being intent upon serv- 
ing the Lord, ia doing that which He approves, in 
offering to Him the best things one has, and in 
obeying His commands. Thusas good parents are to 
ks served by a child in the same manner God is to 
be served and worshipped by his servants. This 
kind of worship includes all thc nine sorts 
of adoration mentioned in the Bhagavata Purana. 
1. Exclusively listening to the praises of God, 2. exclu- 
sively singing his praises, 3. remembering and cons- 
tgutly thinking of them, 4. falling at His feet, 5 
worshipping him, 6. His adoration, 7. exclusive de- 
votion to Him. 8. constant association with Him, 9, 
laying one’s sorrow or happiness before Him. But 
there is a special feature of snch adoration—a feature 
not included in any of these. It is the ecstatic con- 
dition of the spirit—a condition which can neither be 
explained nor understood without an illustration. 
‘set the reader realise the love a mother has for her 
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child. A mother or her child sometimes experiences 
a state of mind—an indescribable state. That whfch 
either of them expresses can alone convey an idea of 
their feelings when they are in the ecstatic condition. 
The mother directly addresses the child thas :—'* Oh 
my piece of gold—oh, my soul, vh, my life—can 
I eat you up?” Under thesc circamstgnces, the 
mother forgets that her body is different from that 
of her child which experiences the same feeling. 
Such an identity is the form «f the ecstatic con- 
dition of the mind. ‘his is a special feature of 
adoration. 'Гһіз sort of ecstatic identity the Yogis 
feel. Hence there are such worshippers. ‘The life of 
Jesus Christ can be referred to іп this place as 
described in (14-20) of the Gospel of John. It 
is this: “ At that day ye shall knowethat I am in my 
father, and he in me, and Iin you."* Though а 
thorough Dualist or Dvaita, Jesus expressed himself 
in this way. llis utterances can be easily explained 
when this ecstatic condition of mind is understood. 
Heuce in the Vedas and in the Upanisads, the Pan- 
theistic doctrine of the identity of the human and 
Supreme Spirits if. enunciated is enunciated in this 
way. Again the Brahmasutra of Badarayana does 
not inculcate it." 


And he states below that the Yoga is the backbone 
of the Vedanta. And it must Бе clear&o every body, 
that in the ordinary yoga, in ‘soham bavana, and 
even when the perfect Yogi bursts forth into the 
pean, “I am all,” there is thought, consciousness 
dualism, and it is only when this consciousness ceases, 
there is perfect Nirvana and Advaita Bliss. And so 
it is, that a trae saint like Thayumanavar, says that 
Sariya, Kriya, and Yoga was enough for him, as this 
will lead to Gnana ; and he also shows how this xoham 
sadana leads to Gnana. And does not the excellence 
of the Siddhanta system consist in that it embraces all 
the four-fc!d path of Sariya, Kriya, Yoga and Gnana 
(eeruniésqpsena grgwnišsgmab деғшпіёв 
ответ Qamacsr suisses, ) and the Four Great 
Teachers, Appar, Sambanthar, Sundarar and Manicka- 
vachaka acted out the Four Paths for our guidance 
and following, though they were the greatest Gnanis; 
and the Siddhanti could without the least hesitation 
kneel before his maker and say, ** O my master show 


* Our christian friend showed us how he had noted against thie 
text, the reference іп Рита ат Hymns, Saint Theyumanevar 
thus reverently speaks of this famous text alao. 

semen авї cuum ova utc iara 
еве) rap asi с' я төт ш ч) serm Сте," 
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mercy to thy slave. par Са" sp Cugséager 
Оек)”; О my Father, my Mother,” O my Life, My 
Self, My Love,” And this Four-fold path, in what 
books do they fied imention end fall exposition ? And 
in this fact of Broad Universalism, lies the reason of 
our attitude towards ali other religions aud if we cri- 
ticize at all, it is not in ару carping and fault-finding 
«spirit ; bat simply because we equally accept the Kan- 
tian dictam, that “the greatest and perhaps the sole 
use of all philosophy of Pure Reason is after all mostly 
negative, since it serves not as sn organon for the 
enlargement of knowledge, but as a discipline for its 
delineation, and instead of discovering truth, has only 
the modest merit of preventing error;" and we have 
already pointed out how useless it is to refer to one’s 
own experience, when we theorize aud philosopbize 
and proceed to condemn as unsound another’s doctrine 
whether it bə dualism, or noodualism, materialism ог 
spiritualism. 

We began by saying that Upanishad and Yoga 
means the same thing ; and this Kaivalya Upanishad 
may be said to be the Upanishad of the Yoga School 
and it well gets forth the nature of Dhyeyah, (God) 
Dhyatah (soul) and Dhyana or mode of contemplation, 
and the fruit of such contemplation. And Sri 
Nilakantacharya quotes mantras 9 and following ae 
the illustrative text under. 4-1-7 (Brahma sutras), 
(‘ Asinnasambhavat ") and this upanishad will as such 
be older than Badarayana’s sutras. This is also ranked 
as one of the Pancha Rudram, the others being 


Swetaswatara, Atharva sikha, Atharvasiras and 
Kalagni rudram. Atharva sikha wil! appear in our 
next. 

KAIVALYOPANISHAD. 


1. Then A's'valàyana approached Lord Parameshthi 
and addressed him thus: 


* The Tamil Mahomedans invariably use the word “acs oer,” 
when speaking of God, and The Tamil Christians, Ы 


1. Narayana’s comentary.—' Parameshthi^ Brahma:. 
called because he occupies the highest place in creation. 

Sankaranada's com.—Like a nother who wishes to give 
something good to her children, tkis s'ruti introduces the 
story of one A's valiyana in order to instil into the minda 
of students faith in the authenticity of Brahinavidya. 

‘Then’ Atha; this is an. anspicions terin with which a 
treatise is begun. as a benedicton; ‘then * means after 
atthining the four fold qualifications (Sadana chatnshtaya) 
wh/zh are Sine qua non for initiation into the Vedanta 
Sástras. ‘ A's'valayana' is the Achary& of the Rig-veda. 
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2. “Plesso teach me, O Lord, that Brihmavidy& 
which is the highest of (sciences), which is always 
practised by the wise, and is concealed, knowing 
which the learned soon get rid of all sins and reach 
the Person who is beyond (Param). 

3. To him the Pit&mahé replied : 

4. Itis by the unity of faith, (sraddha) devotion 
(bhakti) and meditation (Dhyana Yoga) that thou 
knowest. Not by Karma, nor by progeny, not by 
wealth ; but by renunciation, (tyaga), some attained 
immortality. 

5. That which is dwelling inthe cave of the 
supreme Akasa and is radiant, that the Yatis enter 
who are possessed of a firm conviction resulting from 
aknowledge of the Vedanta and whose minds are 


2. San—‘ Lord’: Bhagavin; one who possesses Aish- 
татуат, Viryam, Yusas, Sri, Gnanam, Vairagyam. ‘Brahma- 
vidyà': Brahman is beyond time and space, and is not 
attached to things of the world. Itis beyond argument 
and illustration. ‘ Vidya’: science which Cevelops Buddhi, 
the cause of the direct realization of Brahman. ‘ The wise’ 
are those that do not identify their selves with their bodies 
—those that are free from Dehatma abhimana. They 
always practise Brahmavidyá; ever retain it in their, 
hearis. ‘Concealed’ ^ A'tman exists in all beings, and, 
yet is veiled from the creatures by Avidya. 

* All sins’: the effects of ignorance aud impressions of past 
karma. Ignorance and Samsara are the sources of 
misery and all pains. ‘Beyond Para’: Para is {ө 
unmanifested cause of the universe, Brahman is even 
beyond that Para. 

3. S'an,—' To him’ to the student who is athirst to 
be initiated in Brahmavidya ; here itis A's'valayana, 'Pi- 
tamaha’ grandfather; Bramá the lotus-sented, is so called 
because he is tha father of Daksha and other Prajápags 
who are the progenitors of the human race. 

4. San.—' Meditation’ continnous flow of particular 
thoughts uninterrupted by extraneous or contrary ones. 
‘Karma’: actions enjoined in s'ruti (the Vedas) aud in 
the Smritis (Dharma Sastras) * Wealth’ К possessiohs 
either celestial or terrestrial. ‘Py renunciation’ hy 
giving upall actions whether ordained пу S'mti oc by 
Smriti ; hy rising above Karma to the Paromahamsa stage 
which is the highest order of Sannyasa. ‘Some коте 
Mahatmas versed in the traditional lore. 

5. ‘Go first to the world of Brali ma’ 
their qualifications to attain Brahman itself, supposing 
they do not reach Braiman whilein tkis body, they go 
first to the plane of manifested Brohmi (Kirya Drahmà) 
ard remain there till the end of that Kalpa and then 
reach Supreme Brahman. 


notwithstanding 
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purified by Sanniyaas-yoga, All these gb to the world 
of Brahma (Supreme Being) at the end of Para’s life 
and they are libe rated frum all the bonds and|become 
immortal. І 

6. Retired toa lonly plece, seated (there) іп а 
comfortable posture, pure, with his neck, head and 
trunk erect; 

7. Observing Atyasrama-Vrata, with all bis senses 
under restraint, prostrating himself with devotion (in 
reverence) to his Guru, directing his attention to the 
lotus of his heart whichis devoid of passion and 
highly pure; (thus) is the self-effulgent (centred) 
without sorrow. 

8. (Who is) unthinkable and unmanifested ; 
(whose) forms are infinite; who is (S'iva) peaceful, 
immortal and all-pervading, snd who is the cause (of 
all); вад, who has no beginning, vor middle nor end; 
who is one and omnipresent ; who is сі апа Ananda ; 
who is without forms and wonderful. 

9. Umá's spouse, (Umasahaya) the supreme Lord 
(Parameshwara) who is powerful (Prahbu) ; the three- 
eyed and beneficent Nilakantha; by meditation, a 
Muni reaches Him who is the origin of all beings, the 
witness of all and passes beyond Tamas. 

10. He is Brakmá, He is Siva, He is Indra, He is 
imperishable, sapremo and self-luminous, Не is 
Himself Vishnu. Не is Prana, He is Kalagui, He is 
the moon. 

11. He is all,—what is past and what is to pass, 
and eternal Knowing Him one crosses death, There 
is no other path to liberation. 

12. He who sees the Supreme being (as residing) 
in all beings, and all beings in the Supreme reaches 
the supreme Brahman. There is: no other method 
(than the above). 

13 With the soul for Arani (a wood) and Pranava 
for the churning rod, by the continual churning of 
knowledge, the wise sunder the noose. 

14. ‘Itis He,'* (Jivatma and not the Supreme soul! 
with his self bewilaered by Maya, that takes hold of 
devoid of the fault of Avidys, 

14. S'an.—'It is He’: although unattached to worldly 
objects, it is He (Jivatma) and none but Him. ‘Maya’ 
Avidyá, possessing the two-feld functions of A’varana 
(veiling) and Viksheps (producing modifications of mind). 
‘Enjoys’ feels pleasure and pain. 

7% Орг sestry and those whom he follows would take this‘ He’ 


as identical with th supreme Soul; but how they could reconcile 
Brahman who gets his senses bewildered by maya, ( ‘ dargged and 


‘ Peaceful, 


в body and does everything ; and itis he that enjogs 
the diverse objects, women, food, drink, &.,—in the 
waking condition. 

15. Inthe dreaming condition, the state in which 
everytbiug is created by his own Maya, the same Jiva 
enjoys pleasure and pain. During sleep when every- 
thing is immersed in sushupti, he (the Soul) fs blissful 
being overpowered by Tamas, 5 

16 Тһе same Jiva again returns to the dreaming 
state (from sushupti) as he is entangled in his previ- 
ous actions, and then to the waking state. 

Jiva thus plays in the three cities (bodies) from 
which originated all these diverse things. 

17. He is the support, is Bliss itself, the fountain- 
head of knowledge, in whom the e three cities are 


constrained ' as the Gita puts it) it ig difRcut ta conceive. But it 
is more reasonable to hold that the mantr above iene stared how 
the wise man sundered his noose, tlie next mantra iudi acntrius 15 


and 16 should proceed to describe the nature of man and his bond. 
Mantra 17 shows whence the material bodies evolve and resolve and 
the next mantra prescribes the Tutramasi Sadana or Bavana, 19th 
mantra, the Palan of following the sadana, and the following 
mentras the condition of the freed soul, who could say like Vama- 
deva, I am ай, which i8 interpreted by Sri Nilakanta as follows, 
“ Or thus: When, by the contemplation of the harmonious nature 
of Brahman and A‘tman brought about by Vedántic knowledge, 
Vámadeva attained to the state of Brahman and was freed from 
all the imaginary limitations due to the identifying of himself with 
the human body and во on, and his mighty ego expanded ao as to 
embrace the whole universe, he saw that һе us present every- 
where and accordingly.spoke of himself as one with the whole uni- 
verse including Manu and Sürya. So, it may be concluded, it was 
in the case of Indra. In the passage “I em Prana, the conscious 
Atman,"* Prana refers tc Para-Brahman, inasmuch as He, blissful’ 
by nature, is the cause of all life, as said inthe s'ruti “ Prana ів ће 
conscious self, the Bliss, undecaying and immortal.” Accordingly 
it is from the standpoint of Brahman that Indre taŭght“ I am 
Brahman,” “ Me do thou worship " So, too, Krishna taught to 
Arjuna, and so several others.” 


15. S'an.—' Dreaming condition' the svapna state 
when all the senses retire. In the waking state the senses 
perceive the external objects, while in dream Jiva himself 
creates the objects by his own Maya, in his own mind. 
‘Sleep’: in susbupti i. e., during sound sleep “Jiva per- 
ceivef nothing—neither the external objects cf the world 
asin jakrata nor the creations cf his own mind as in 
svapna. The difference between Sushupti and Moksha is 
in the former he is veiled by Avidya, while in Moksha 
there is no such impediment. 

16. §S'an.— Three cities’ 
(here ajnana) bodies, 

17. Nárá and S'an.—' The support’ 
fourth state is here referred to. 
Turiya, the seer of Buddbi. 
* Manas’ ; 


gross, subtle and causal 


the Turiya or the 
* From Him’ from-the 
Prana energy; Kriyasnkti. 
stands for Jnunasakti, 
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тей. From Him originate Prana, Manne and all 
the senses, ether air, light, water aod earth which is 
the supporter of all. 


18. That which ts Supreme Brahman. the sonl of 
all, the support of everything ; (that which is) great, 
subtler chan the eubtlest, and eternal is) indeed your- 
self, (soni) and yourself (soul) is that Supreme soul. 


19. That which appears as the universe consisting 
of waking, dreaming and sleeping states, &c—recog- 
nizitig it to be (in the light of) ‘Iam Brahman’ one is 
freed from all bondages. 


20. Object of enjoyment, enjoyer, and enjoyment 
in the three states, —from these 1 am differevt; (I am) 
the witness, Conciousness ;. afd I am Sadás'iva. 


21. In Me everything originated; in Me every- 
thing established; and in Me everything merges. 
That non-dual Brabman am I. 


22. Iam subtler than the subtle, likewise big ; I 
am the varions worlds; I am the ancient, the Spirit, 
the Lord ; I am golden, I am Siva. 


98. I &m without hands and without feet, and 
possess unthinkable energies. Without eyes I see, 
without ears hear. (Everything) I know distinotly. 
Independent of metbere is no knower. Ever I am 
Conciousness. 


24. It is By the many Vedas that I am to be 
known. I am the author of the Vedas and I alone 
knowthem. To Methere's neither Punya (merit) nor 
Papa (demerit), neither impermanency nor birth; nor 
do I have body, senses and mind. 


25. ‘No Earth and Water to me, no Fire, no Wind ; 
nor ether. Thus knowing the nature of Paramat- 
man who resides in the cavity, who is without parts 
and non-dual, who is tha witness of (all) and is above 
Sat aud Asat—‘such knowledge) leads one to pure 
Paramatman. 


26. He who reads the S‘atarndriya become puri- 
fied from fire, from epirituous liquors and from Brab- 
manicide; becomes purified from all sins committed 
intentionally or otherwise. By (reading) this he takes 
rest in S'iva. He who has risen above the A's'rama 
(rules) should read always,—or (at least) once. By 

96.*San.—' Satarudriya’ is achapter in Yajur-\ eda in 
praise of Siva. ‘ Purified from бге Љу repeating this he 
will attein all the virtues which result from a performance 
of Vedic and Smarta ceremonies (relating to the sacrificial 


fife.) 


(reading) this, knowledge is got which i is the cause of 

*the destruction of the ocean of Sams'ara. Therefore 

knowing Him tbus, the result Kaivalya is attained, 
Kaivalya is attnined. 

THUS RNDS “KAIVALYOPANISHAD” 

R. ANANTHA KeisHNA Sastry. 


IN THE ATHARVA-VEDA, 


Notes ry THE EDITOR, 


1. The meaning of Atha, is clearly brought out, as 
gainst the foregoing interpretation by another Upanishad 
which we quote below. (Svetaswatara. VI.) 


22. “This highest mystery in the Vedanta, delivered in 
a former age should not be given to one whose pafsions 
have not beeu subdued. nor to one who is not a son, Or 
who is not a pupil. 


23. If these truths have been told toa high minded 
man, who feels the hizhest devotion (Bhakti) for God, and 
for his Guru, as for Gud, then they will shine forth, then 
they will shine forth indeed." 


Bagavan. | Haradatta says in his Sruti Sukti mala, that 
Bagavan is properly the appellation of The One true 
God (Siva), and it is applied to all those also who have 
attained to the knowledge ofthe One. The following verse 
from Kalika kandam of Skanda Purana speaks of Brahma 
and others as having reached the the Atyasrama Diksha. 

“ Pasa Pasa Vimokshaya sirnanthn munibih Pura 
Vishauna Brahmana Devahr Markandeya Dha- 
thichina." ] 

2. Paratparam. Same as Paraparam (urucs) very 
familiarly used in Tamil. The first Para, in addition to 
the meaning noted above also means, Miranyagarba, 


atma (soul), and what is superior to these, Vishnu, Vide 
Saiva Bhahya I. 3.12. 
See also. Mantra 7 ch VI. Svetaswatara, where tha 


full force of His Transcendal character is brought out. 

“Тат Isvaranam Paramam Maheshwaram inni Deva: 
{апаш Paramamcha Daivatam 

Patim Patinam Paramam Parastat Vidama Devam. 
Buvanesham ediam." 
1% this Highest Lord and 
that is spoken in the above mantra that is meant here, 
and not the soul nora Saguna Brabm (Lower self) (a 
common fallacy). 

Rudra is cased Purusha. vide. 

Taitiria Maha Narayanoponshad, 

“ Purushovai Rudraha." 

“Tat Purushaya Vidmahe. ibid, 3-2, 

The same Upanishad speaks of this Purusha as ‘ Dark 
and Golden hued’ Umuasahaya’ " Purusham Krishna 
Pingalam." 12-1. 


Purusha God and master 


13-2, 
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Isa is called Purusha in the following Mantra im this 
very Keivalyopapihsad. 

“u Parddandham Purushóham Jsam." 20. 

Katha орапівһад speaks of this Isa and 'Purushe' in 
4th Valli. 12 mantra. 

"Angushtamatraba Prrusho madhya atmani thistati. 

Івчпо bhutbabsvyasya na tato Vijugnp-Tatheyebh." 

This Jea and Purusha seated in the middle of (inside of) 
the atma (soul) can never be identified with the * Saguna 
God. 

This Rudra ів the Highest Brahm and not а ‘Saguna 
Brahm, Rudra’ will be evident from comparing the follow- 
ing mantras. 

“ kamera Eudro nadvitiyaya thastheh." (Swetas 3-2. 
Atharva siras. 5.) 

“ Ekamevadvitiyam Brahma" (Chandog УІ 2-1.) 

* Sarvam Kalvitam Brahma” (Chandog. 3-14-1.) 

“ Sarvo hyesha Rudraha” (Mahanar. 13-2.) 

‘Reach.’ This mode of reaching God is thus described 
in Sivagamar 

“ Sivarka Sakti diditya samasii kritachit drisa, Sivam 
Sektiadibissartam , Paschyatyatma gathavritih,” 

“ Siva Surya and Salts light, lighting up the eye of 
wisdom, Siva with his sakti is perceived by the atma (soul) 
his darkness removed." 

Here Siva is sun, and His sakti is sun'slight and with 
this explanation, see how the following mantra in Prasna 
IV. 5. seems to be the very text. repoduced in the Agama 
verse cited above, 

* Agnin, he who meditates with this syllable Aum of 
three matras on the Parama Purusha, he comes to light 
(Tejas) and the Sun. Aud asa sunke is freed from his 
skin, so is he freed from evil............he learns to see the 
all-pervading, the Ilighest Person (Parama Purusha "): 


Brahmavidyu is the Dahara Vidya or upasans taught 
in Chandogya, Taitriya, Brihad aranyaka, and in this 
upanishad. In this, the Gnana Yogi contempletes the 
supreme Being as dwelling in the Parama Akasa in the 
cave of his heart. 


Sraddha and Bhakti. Sraddha matures into Bhakti. 
This ìi» Love of God a: * the (causeless, the incomparable, 
Gnanakriyasorupi, the Highest and the Supremest and the 
Holiest, the One, hidden .n all beings, all-pervading, the 
Soul of souls‘ the spectator and supporter, the Nirguna 
Being, the fmmaculate the Eternal, the Sapreme In- 
telligence, Self-luminous, the Creator and Preserver, and 
Dispenser of Happiness and the Refuge of all. 


Dhyanayogu. Tere is just a little shade of diffecence 
between the two words; Dhyana when it mat-ires is called 


Yoga. The contemplation is Dhyana or Yoga, the Being 


contemplated is Dhyeyaw. The person contemplatinp ќа 
called Dhyata. 


The Dhyeyam ів Sivam. “Siva eko Dhyeya, Sarvam 
anyat Pamthyajya, says the Acnarvaeikha, As such 
He ів called the Yogi of Yogis and the Swetaswatara 
calls Him the ‘ Maharishi’: Asin Yoga, the Bavena ia 
that of a friend, or equal ‘soham’ Siva i» us 
symbolized as a Yogi, with braided hair, &с. and tha 
Rig-Veda calle him ‘Kapardin.’ The Dhyana Yoga 
mentioned here is the Atyasrama Yoga. The two lower 
kinds of yoga are Sankhya Yoga or Nirgnna Yoga and 
Bboudik« Yoga or Saguna Yoga. 

“Says Kurma Purana (2 chap 3 page). 

Yogichs trividho gneyo Baudikas Sankhya evacha, 

Tritiyotyasrami Prokto yoga muttamam asratab. 

Prathama Bavana pürve Sankhyethvakshara Bavana, 

Tritiya Chuntimaprokta Bavana Parameswari.” 


“The yogis are of 3 kinds, Bandika yogi, Sankhya yogi 
and the most excellent Atyasrama yogi, The first Bavana 
ів in Sagnna; the second Bavanadwella on the Akshara 
(Nirguna) and the 3rd Bavana dwells on the Paramesvara, 
(The supreme God),” 


Says Kurma Purana (Purva cnap 1) 


* Tell me O, Brahma (Vishnu or Kurma) about the 3 
kinds of Bhavana which are worth speaking about"? 
“One kind relates to myself (Saguna Bhavana). The 
second relates Avyaktam (Nirguna Bavara) ‘The third 
relates to Brahman, which is beyond the Gunas (Brahmi 
Bhavana or Atyasrama yoga). Let the wise man practise 
one of these kinds of Batana, the weak minded can follow 
the first named Saguna Bavana," This Suguna Bavana 
chiefly relates to the worship of the Trinity, Brahma 
Vishnu and Rudre for the same Purana says in its last, 
chapter. 


“ Atrapi Asaktota 


Archiyeth." 


Haram  Vishnum Brabmanam 


Nirguna Bavana is defined in the followiag verse of 
the Same Pnrana (Purva. 1 chap.) 


“Beyond the Tamas (mulaprakriti) the Jyoti, the 
Akshara Satchida-nanda,the Avyakta, Higher than Раги, 
Paratatva is the Brahnian, Greatness is its esseuce, The 
world is produced trom It as effect. While it is the 
cause of all, the Pure, and Avyukta (unmanifest) This 
In-Dweller in everybeing, this Paramesvara is myself; 
creation and preservation, and resolution all proceed 
from me. So learning the truth, let him practice Karma 
Yoga." This Karma Yoga or Sankhya Yoga, it will be 
observed is precisely the Bavana of Mayavadis; aud 
the author of Siddantalesa Sanghraha establishes Ча 
identity, v/e.Gita, V 2. where this Karma yoga is exalted 
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abore mere Sannyasa sad the third verse explsins the 
practical identity of Sankhya Yoga and Karma Yoga. 


The third kind is higher than these, amd the Purana 
says. (Kurma. Parva. 1 chap.) 


“ Leaving tbe love of children and other desires, relin- 
sjnighing all karma. ond becoming fell of great vairagya 
seeing Gud (Paramata) in his own soul (Atma) and all 
the worlds, in the Self.of himself, the Yogi attains tothe 
Highest Bhavana called Brahmi Bhevana, which is at- 
tained afterand through Akshara Bhevane (Avyakta or 
Nirguna) and sees the One." This is the Highest Yoga 
spoken of in verses б and 7 of 5 chapter of Gita as 
Parama Sannyusa Yoga as distinguished from the Yoga 
spoken of in verses 2 to cf. Sannynsa Yoga nentra 
7 below. This of course is what this very sruti speaks 
of in mantra under comment, 


Kailasa samhita (10-126).detines Atma (Puramatma). 
Chuitunyami Visvesya xarvanje Kriyatamaham. 


Sicantantriyam tat «rabhavoyaha saatma parikirtitah, 


“Chaitanyam is what knows all and produces all. That 
is called Atma in whom this Chaitanyam is iuherent." 


This Chaitanya and Atm are 1 espectively called Pragjua 
and Brahma in the Maha Vakya. 
* Pragjnanam Brahma” (Aitat 5. 3.) 


This Paramatma or Brahman is fuvthendefined by the 
same samhita (10. 134) as 

" Siva sakti camayogal Paramatmeti nisehitam" 

* Siva and Sakti in uuion is Puramatma without doubt.” 


This chaitanyam or sakti is the Para Sakti or Devatma 
Sakti (Swetas, 1-3) or Uma (Kena, 3-12.) which is in 
eternal samavaya or thadatmya Sambantha with the 
supreme (God like fire and heat. (vide texts quoted by 
Srikhanta page 29 and 30 of this vol.) and should uot be 
confounded with Muya sakti oc adhyasn sakti or Anirva- 
chanva Maya, 

This Atyasrami Yogi is the Atyasrami, spoken of in 
mantra 7 below und in sevetas Vol 21 und for further com- 
menut see under separate uote. 

Parent паат ийгин tnlit Dwelling in the 
eave of the supreme Akasa. 

This text and the words below “Hridpundarikam refers 
to the Highest Vidya called Dahara Vilya practised by 
the Atyasrama Youi: 

The words used in this conuestion frequently are Dahura, 
Guha, Ринга, Bramapnra, Hrid, Akese, Vyoma. datas. 


The word Pahura simply means sukshuma or subtle or 
the Highest- This word occurs in Changoyya 8-l-1 and in 
Mahanarayane 10-7 and is used in conjunetiou with other 
words as‘ Dahara Pondarika or Dalya Akasa Baliaram 
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pehanem, Dehern Vidye. Bralmapu-a is the human body 
and applies io the physical plane of our existence, i 


Guha (cave), hrid (heart) and Pundarika (lotus) all 
denote tke inner mental plane” or planes ascending up 
to Sivatatwa or Nadatatwa. Mayavadis, according to 
whom there are ouly 24 tatWas the higheat of which 
is Buddhi, accordingly identify this heart or lotus with 
Buddhi. But look at the beautiful way this latus of the 
heart is described by St Meikandan (9-3. C). If the 
real nature of the heart of the Lotus be examined, its 
stalk will he the 24 tatwas from earth to Guddhi its 8 
petals willbe J'idyatatwas and Swldha vidya, its stamens 
the 64 kalas of Iswara and Sadasiva the pistil is the Sakti 
tatwa and the seads are the 51 forms of Nadam, and the 
Arn? Sakti ofthe Lord Siva rests on it. 
contemplate on the Sri Punchakshara. 


Therefore 


-Lkasa and утла ave synonymous and in the following 
passages we quote they do not mean Bhuta Akasa or 
material ether. Jn these passages also, God is called 
Akasa, as also the person within the Akasa, The question 
avises what is ihe meaning of this Akasa and whether 
it is difterent from God himself. The commentators 
do not throw mach light upon this and some mayavadia 
try to interpret it as Avyakritam or mayasakti or 
Avidya, which will таке nonsense of all these 
passages. The Puranas themselves explain what its 


rem] meaning is which we also quote below. Akasa 


ns interpreted by the Purana means Chit, ‘or Gnana, 
Light ov Arul which is Parasakti, Sakti of Pars- 
meshwara. ‘The words Chitalasa, and Clafambara so 
familiar to every one will remove all doubts, if there 
should be any, as to the truth of the Pnranic interpreta- 
It ix the height of folly to identify this chit sakti 
with maya Sakti, Ef therefore this Chit sakti (Devatma* 
Umasakti.) stands for Akasa, then the passages which 
speak of Giod as Akasa and as dwelling in Akasa will not 
couflict with each other. There can be no diffsrence he- 
tweer. the sun aud its light ur radiance. fire and heat much 
less be^ween Sivam and Sakti. 


tion. 


he Sruti itself deolares why Gud is called Akasa, be- 
cause of its characteristic mark that it is all pervading 
Aud God 
is all pervading or omnipresent because He as Chit or 
lntelligence, and this Chit is of ^ourse Sakti or Parasakti 
of the supreme (Vide Sivagnanabotham 2-4, and pp 14, 
дө, to 32). 


and Jarver.thar all and everything rests in i. 


It will also be observed that in some passages, the Akasa 
is alone said to dwell in ilie heart or Guha. When this 


? Ses Prot. Мах Muller's Note ЗУ, 
evidently fenluses  Bevarma N with Masa and "таа 
Akshara or As vakta (ull sveonyanous), "The. dittculty which the 
wed Docrer Peels jn giy n consistent explannti os. of eeveral 
passares will all be removal jf our explanation is borne in mind, 


Vol. H (Upanistiuls). Но 
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Akasa and Guha areidentifed respectively with God and 
chittam there is apparently no place for man, or Jiva or 
Soul, and the Mayavadis, nccordimgly mistakenly conclude 
that the soul (Atma) aud "iod (Paramatina) ате identical. 
To remove this doubt, in fact, other Srutis declare that 
* These аге the two entered into the cave (guba), dwelling 
ou tbe Highest summit (Paramakasa or Parasakti)” 
Tait 3-1), " Two birds cling to the same tree, Isa and 
anisa” (Mandak 3-1 & Swetas 1У 6.). As of these two 
one is dwelling within the other, and God is the innermost 
as it were. the epithet Autusis applied in the sratis to God; 
aud the passages like the one in. Brihad III. 7., 22 where 
God is spoken of as the Atma within the Atma and the one 
in Кич (II 12 and 13) where the wise is spoken of as 
perceiving God ther айпа, are accordingly 
intelligible also. 


within 


The passages we collate in this connection are as tullows. 


1. There is this Brelanapwu and in it the palace, 
Dahara Pundavika' and in it that Dabara Antar Akasa; 
now what exists within that Dahara Akasa, that is to be 
sought for, tha! is to be understood (Chandog 8-1-1.) 


9. “He whois called Akasc is the revealer of all forms 
&nd names" (Chandog. 8-14-1.) 


3. Manifest, near, moving in the cave (Guha) is the 
Great Beiug (MahatPadam) (59-ші) In it everything, 
зв centred which ye know as moving breathing,and Llinking, 
as Sat and Asat, as Adorable, as the Best, that is beyond 
the understanding of creatures” (Munda. 2-2-1.) 
* of "ywssri yc E gs. 
Saws 49 д asféverag.," 
Bx aw nie» 8 єз 
“ ig uongiu sem Qs Ga ef ap SG or," 
St. Appar's. Devaram. 


4. “Inthe Highest Golden sheath (Hiranmaya Para- 
kosha,) there is the Brahman, withont passion (Nishka- 
`am) апе without parts. That is pure, that is the Light 
of lights (Munda 21-2-9). See also (3.1-7.) 


“There 15 the Akasa within the heart, and in it 
there is the Person. (Purusha) consisting of Giana. Im- 
mortal, Gulden, (Eiranmayahla) (Paitr ar, 1-6-1). 

6. He who knows Brahman, which is Satyam, Gna- 
nem, Anantam, as hidden in the cave (guha) iu the Parama 
Vyoman, he enjoys all bhoga, at one with tlie Omnis- 
cient Braliman.” (ibid 2-1-1.) see also. 2 6-1, 


1, Who could breathe, who could breathe forth if 
that Akasa was not Bliss (Ananda). 
Bliss (Anandam) (Ibid 2-7-1), 

R He is who within the hearl, surrounded vy the 
Pranas, the Person of Light, consisting o. knowledge 


(Brihad, ГУ, 3-3). 


l'or he alone. eduses 
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* f e»uiB enpana) «operas Ga 
esauurgarées ware 
Сеп оша й GEk Guadren iue Aga белш 
Jug. wer шыбе)” 

9, And he is that great unborn Atma, wko consists 
of knowledge (Vignana) is surrounded by the Pranas, 
the Akasa within the Hridya. In it there reposes the 
Kuler (Vasi) of all, the Lord (Isana) of all, the King of 
all. Brihad. 4-4-22. 


10. * The shrine (Paramalayn) which consists cf the 
Akasa in the heart, the blissful, the highest retreat, that 
is our own, that is our Goal, and that is the heat and 
brightness of the fire and the sun.” (Mait. 6-27.) 

11. “The person not larger than a thumb as the Antar 
Atma is settled always in the heart of men (Purusha) 
(Katha 6-17). 

“ Beyond the senses there are the objects, beyond the 
objects there is the manas, beyond the manas, there is the 
Bhuddhi, beyond the Buddhi is the Mahut, (chittam). 

* Beyond the Mahat, there is the Avyaktam, beyond the 
the Avyaktam is the Purusha. Beyond the Purusha there 
is nothing-this is the goal, the highest road. 

* That Atma (God) is hidden in all beings, and does not 
shine forth but it is seen by subtle seers through their 
sharp and subtle intellect," (Katha. 3, 10 to 12). 

“ Beyond the Avyakta is the Purusha (God), the Vibhu 
(All pervading) and entirely imperceptible. Every creature 
that knows Him is liberated and obtairs]immortality." 
Ibid. 16-8). 

12. Maheswari Saktiranadi Siddha Vyomabhidanadi 
Virajativa” 

The Eternal fullness, Maheswara Sakti ( Parasakti)shines 
forth by the name of Vyoma (Akasa).—Kurma-Puran 

" Ynsya За Paramadevi,Saktir Akasa Sanjnita" 

“Whose supreme spouse, Sakti, is called Akasa (ibid.) 


15. Why is It called Surea Vyapi (all pervading) ? It is 
culled хо baenuse like gheefduffusing and soaking itself 
through and through the Pada (milk or oilseed). It per- 
vades every created thing throngh and through as warp and 
wool (Atharva Sivas. G.) 

Brahmaloka—is the Highest Brahman's place, Here tho 
text (Lait 2. 1. D)already quoted, und the texts herein below 
quoted have to be considered, 

1. He who behaves азах life reaches the world 
of Brahman, and does not return, yea he does not return. 
(Chandog к. 15, 1.) 

In what thea are е? worlds of Prajapati woven, 

“Iu the %orlds of. Brahman, О Gargi’ he replied. 


“Та what then are the worlds of Brahman woven like 
warp and woof,” 
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' Yeguavalkeya said:.'O Gargi, do not ask too much, 
lest thy bead should fall off. Thou askest; too much of a 
Deity, about which we are not to ask too much, do not ask 
too much, O Gargi.’ After that Gargi Vachaknavi held 
ler peace." (Вгіһа 3. 6. 1.) 


3. “One hundred times that Dlisa of Prajapati is one 
measure of tbe Bliss of Brahuan; and likewise of a great 
sage who is free from desires. (Tait 2. 8, 4.) 


+. “Не who knows that (Brahmi) Upanishad (Yoga), 
and has shaken off ali evil, stands in the endless inconqn- 
rable world of Heaven (svat kaloga) Yer in the world of 
Heaven (swarkaloha), (Kena, 4-9.) 


Now that serene being, which alter having riseu 
from cat this earthly body, and having reached the 
Highest Light rParanjyoti, Pardsakti) appears їп God's 
true Form.” (Chan. & 3. 4.) 


б. “ But he who has understanding for his charioteer, 
and who holds the reins of the mind, he reaches the end 
of the (6) Adhwas and that is the Padam beyond that of 
Vishnu.” (Katha. 3. 9.) 

н Gneyam Vishnupada dürtvam Divyam Sivapadam 
dagat.” 
G vibes pabut цп Lo0L4, 50D 
э «Оор Aawa Oom (usw 
JS D(S.nib amo «réseau. 
A8 9(5Uué sut Daram essor." 

+ Beyoud the known Vishnupadam, let the world per- 

ceive the Bright Sive Padu” (Sivadharmottara). 


З. Ourer or fiom #OG ©ёвхансиц neuf uns. 
Ber en fan Lum әфвю‹ршутОвт т@ Hats воен 8 
gergenie gy Isisbhfar dismarss AD ihon w 
ш 6б рег шиши: iSfiunsuz CavrasgrGas, 

9. ' aem (uw # кей езп тт б) 5 

шшщ штїё Oar wwe*auars,” 

10. energy © жп ск Cero ша ue cag рп. 

б aem 161 nor Gafas Dao өз 2 Ш6® — «ut р tw,” 

ll. ое ет Фа е ет wne Св йб апр 

05 әв Baripans,” 
12. “ Payatparatavo Bralima. Tatparatparote, Haris 
Tatparat paratror Іва. 
= What is beyond everything is Brahma.[ what is 
beyoud Him із Hmi, What is beyond Him is Isa" (Sarbo- 
panisliad and Siva Sati kalpa' ‘Upanishad. ) 

From the foregoing pamages it will be clear that the 
words Brahmaloka’ and * Swnrakaloka ' used in the 
Aryan and Tamil Vedas mean not the lower worlds (to be 
obtained by Saguna and‘Nirguna Bavana, but..the High- 
est state to be obtained. by the Atiyasrami Mukta by 
Плај’ Bayaua) ог Yoga. It is.of conrse. уга figure 


Bays fhe sotrakara, | 
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that it is called Brambloka or Swarakaloka ‘or Sivaloks 
or: Kajlasa, sud dhould'not/be confounded by. Ње more 
resemblance of names into the lower ones from which of 
course there is returp. tis this, Вгаһша Loka: ог Siva 
loka, attaining which, there ів no reinrn, there i PT no return, 
For further cooment see Srikanta 
Bhashya on the very, last Satra. 


Sannyasa Yoga as'against Sankarananda’s interpre- 
tation see the truer definition contained in Gita 9-27 and 28. 
27. Whatever thou doest, whatever thou eatest what- 
ever thou offerest, whatever thou givest, in whatever 
austerity thou engagest, do it ns an offering (Arpana 


AT Om) to me. 


28. Thus shalt thou be liberated from the Karma Bhanda 
of good and evil results ; equipped in'mind with Sannyaea- 
Yoga and liberatéd. thou shalt come to me. 

Chap 18-2 also defines sannyasa and tyaga. 

* Sages understand by sannyasa, the renouncement of 
Kamya works; the learned declare the abandanment of 
the fruits of al] works to be tyaga." 

The word Arpauam is а very important and techmical 
word and in the combination, as *sivarpanum' ‘ #0*¢iuers’ 
is more pregnant of meaning. All acts have to be dedicated 
to God and in this surely is possible his liberation. This 
the highest condition the seer has to rise to, it is, that ів 
enunciated in 10 Sutra of Sivagnanabotha. 


Ae GerarQer спиев 
vama Aoud ips 
aavraw saI mð «di dil des Ор.” 


" Sugasanastha The Sugasana is one of 64 ‘posturesspr 
seats assumed by the Yogi, and it is defined i in Tatvaprakasa. 
That Asana is an essential of the Yogi. i ів insited on iu 
Vedanta sutras, IV 1-7, and Sri Nilakenta quotes in 
his Bhashya this very passoze from’ Kaivalya Up. in illu- 
stration—Saiukara quotes no sruti on which this Sutra is 
based— which would certainly make the dateof Kaivalya 
far older than the Vedanta Sutras. 


Ooutrolling tie senses, — The yogi must first accomplish 
this control before all things. The senses are uaually 
compared to wild and tamed horses. Vide Katha II'3 
and 4 and Siva Gita; 12. 2t. 

Самаки. Тһе folluwing passage in Vayu samhita 
(uttara. 13. 26 to 30) sets forth fully the importance and 
efficacy of Guru Bakti. As one by the society of the 
wicked becomes a sinner, so one becomes purified by the 
society of his guru. As gold is freed of ite dirt by fire, 
во does the guru cleanse him of hissin. Ав the ghee-pot 
near ‘he fire melts away во does one’s sin melt away at 
the appronck of bis guru., As fire burns away Wood, во 
does the: Joyous guru burn ‚„вмву in a moment one's sins, 


IM man чо year gure ty weed, deed or ‘thangin. Dy 
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“Theagh the power «і bis pemamce amd tiwenph the 
prorina 


Dieng wo kmg bie, od walih and pover and gumy ‘Grace of God ims the wise Swetagwatera traby 


darea." 

Ter fallar « the sebjest, we Sivaguam- 
Dulha 6 mira and notes рр. 62 88. 

He i Sva. This Siva i not tobe confounded with 
Эта spoken ef за the highest in the pressing mantras. 
Baia the, Vibbati of the sapseme Siva, as Brahma, Vishnu, 
Indra end cühere-mre. Seo the discussion om these passa- 
ges in Gri kanta Bhashys p. 5) Vol IL. S. Deepika. 

Heese God im all beinge and ай beings im Сей. 

"This cocers very frequently in the upenishads and Ваз 
to be carefully anderstood, This is а pert of the Dahars 
apasumeer датава. The souls and the worlds constituting 
the -Chetaza.and Achetana Prapancha constitute as it were 
God's body : Сод ів the very life of this universe : in which 

of course, God is described as seated in the inmost 
recees of the һеш and soul not bigger than а thumb, the 
< Dahars Akasa"; bat the yogi is at the same time to 
remember that that his smallness is mo smaliness ; He is 
inside and catside of на, He is inside and outside of this 
weftü of ours. Flis greatness passes beyond the solar and 
steller syst-ms, amd millions of worlds like these. As it is 
‘we have frequently taken objection te people. (men and 
women) whe in the presumt day affect Yoga Sadana speak- 
img always of Ged, of the Atman, as dwelling within them, 
as though their own personality is the utmost lim of 
God's nature and as thongh Ged is not outside them and 
these worlds the following text have to be considered in 
this connection.  Chandag. i 14% 3 and 8. 1. 3. Brihad. 
3. 7, 22 and 3. 7. 3. 

Paya Samhita: I. Gch. 12 13. “This Great world of 
Sat and Asat form the body of Parameshti (Gol). As 
Siva ie the Lord of the Sat and Asat He is called Safaan: 
Pathi Sivagnans Siddhi. 8 Sutra Qa dian л айай» Sue фс, 


ATYAS'RAMAM. 


"This is a technical] word and should.not be ‘literally in- 
terpreted to meam anything. The word only occurs 
in one other Upanish^d bat more frequently in the Puranas 
and Semhitas where its meenining is set forth. The fol- 
lowing are the illustrative passages. It will be observed 
that the same Asrama or Vrata is denoted by different 
mames by people of different Sakhas. 

L Swetaswassropanishad:6 21 

Tapak Probhave'dde'va praselachcha Braamaha 
swe/tasw atarosthha У idwen 

Atyesramibhyah param pavitrem provocha samyak 
Rishi Sangha jushtam. 


Gieshemem, the Highest amd Шей to the Siyawenis-as 


approved by tho a a of Rishis 
2 Sute-samita—Uddho’lanam tripundranche guo пма- 
gubwena sa'dmnam 
Amannti muni sreshtwh awe'ta/swataaifh sakhinal 
Ayam Atye’eramo dharmo yaih sama'charito muda" 
Tesha’m eva sivajjnanam s*m»a'ras chheda kara’ 
nam 
Uddhulam tripradaramcha рарсрава ruvrittaye" 
amananti munisre'shta' atharva sirasi sthhitah, 
* Beamearing the holy ashes is regarded asan emblem 
and gnana Sadan: by the chief Munis of the Sweta- 
swatara Sakha: This Аяти Dharma, lovingly 
followed will mduce Siraynanu and destroy samsara. Thia 
besmearing the holy ashes will free the Pasa (soul) of his 
Pasa (darkness). So also do they regard, the chief munis 
ofthe Atharva Siras sakha.” 
tyasramam )—Sata-samhita—Sar- 
Vratam Proktam 


З. (Synonyms of 
van'zoddhulanam  Yattat 
maneeshibhih, 

Etat Veda Siro Nishta'h Prahoh Pasupatam mune 

Ke'chit Sirovratam Prahuh Ke'chit Atya’ sramam 
viduh. 

Ke'chit that vratam ityu'chuh Ke'chit Sa’mbhavam 
aiswaram. 

Asya vratisya mabit шуаш agamunteshu sams- 
thitam. 

The Frutam of besmearing the whole body with holy 
ashes, praised by people is called by Puswpu/tm, sages 
following the А/Лйилгиз гич some sages (belonging to 
Mundakopanishad sakha) call ic sirovrazam : some sages 
(belonging to Swetaswarasa sakha and Kaivalya sakha) 
cal it Atyasrama: some call st V;«t«;Ün: some call it 
Suwiburim | belonging to Sakha of Kalugini rmlrnpaucshadl); 
some (belonging to Taitbriva sakha) call it diera. 
(Bhnti) The greatness, of this brata is well set forth in 
the agamas 


4 Sotasamhita— 
Atvasramibhyveh ап re'bhv 


сеПатин 


Vaktavvam Frahm 


1 па prasante yadatavyamn a putraya Caxinchana, 
“The man who is an. Абсат aml has attained peace 
ean alone be taught Brahma Vidya, The man who has 
not attained peace? sml is no sun cannot be thanghr аиа,” 
Bramo'ttara khandam— Ayam atya sramo аш» 

yeah camachariteas tathal 
Tesham eva muam jnanam samsaraschetta karenam. 
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(Те is almost the same text as the-one from Sata, 
mamhite, Param and Bivam being identical), 


6,  V'ayusamhi*a—Vratam pasupstam sroutam atharva 
sirasi erütam 
Vratam e'tat parkurveeta sa tu vai naish tikah 
smrtah 
So'stya'sratni cho vijjne'yo' maha'pasu patas tatha 
“This vadika Pasupata Vratam is spoken of in Atharva 
Siras; the man who follows this vrata (as deta‘led in 
Vayu Samhita Parva. 29 chapter) attains to nishta (yoga) 
He is called Atyasrami and Muhupasupatee,” 


7. Kurma-purena—Tadatad siswaram jananam swa- 
sasakha-vihita vratam 
Ase'sham ve'dasaram tat pasupasa vimochanam 
Atya’sramam iti khyye'taÁn Brahmadi bhirannehti 
tham. 

He (sage sweteswara) initiated him into the mystery of 
the Aiswaram gnane vratam of his own sahka. This 
"ratam is wholly the essence of the Veda; This will free 
the Рағп (soul) from all bonds (pasa). This is called 
Atyssramam ; Brahma and other Gods followed this 
Vrata. 

8, Linga-Pnra'nam—E'vam Pasupatam yogam yogasi- 

waryamanuttamam. 
Aty'asramam idamjne'yam muktaye’ Ke'nalabhyate. 

“This Pasuputa yoga is the most excellent and trans- 
cendant yoga ; This Atyasrama, is considered so by persons 
desirous of Muxti. 

9. Mundaka 3-2-10. Tat etat richasbhyuktam. Kriye- 
vantab erotriy« Brabmanishte'h swayam juhnte' 
e'karshim ereddhentas teshamevaita'm Brahma- 
vidya'm Vede’ta Siro’vratam vidhivat yaista 
cheernam. 

“And this is declared b y the following Rik verse 
“Let a man tell this Brahma Vidya to those only who 
have performed all acts, wbo are versed in the Vedas and 
firmly established in Brahman, who themselves offer an 
oblation t» the one, Rishi, full of faith, and by whom 
Siróvratam bas been performed, according tə the rule (of 
Atharvanas):” 

10. Sowrasamhita: sarvasa'khe’aritam tatwem tijjna' 
tum priyatetuyah. 

Ac'haret vise'shena nityam  preetya'sirovratam. 
Sirovrafa viheenastu sarvadharma samanvitah. 
Api Brahma’tma-vidya’yam  na'dbika'ring samsa 

ah. 
онаа Sarvam Pa'pskanta'ra da'hakam. 
Agniritye'tibhirmantriah Shabdhih Suddhenabhas- 
mana’. 
Bervengoddhulenam  kurya't Siro-vrata saman- 
wayam. 
53° 


One desirious of attaining the tatwagnana must chiefly 
and ever practice lovingly 5irovretam. Опе not following 
the sirovrata thouzh possessed of all other virtues, is surely 
not qualified to enter on B.ahmatma Vidya. This 
sirooratam consume the forest of all kinds of sin. One 
must purify oneself by besn.earing the body with holy 
ashes, hy uttering the 6 mantras begining with Agni (ag 
found in Atarvasiras) eonuected with the siaovratam, 


1). Kalika.khanda.—sSirovratam to 
cheerambhakti-tatparaisb. 
Tesham eva Brahma Vidhyam vadet na'nyeshu 
sattam 
The superior Bhaktas who follow the Sirovratam accor- 
ing to law аге alone entitled to be taught Brahma Vidya 
and none else. 


13. 


ismivaihyvda 


Atharava-siras—Tasmat Vratam etat pas'upatam 

Pasupasa vimokshatya &c. 

Therefore this Pasupata vratam will free from all bonds 
(Pasa). 

Kalikakhandam— V ratam etat pa'suratam разправа 
vimokeha kriti, 

15. Sivarehssyam—V ratam pa'supatam kritwa, mama 
jna’nam ava'pnuya't. 

Shiva geeta of Pa'dma purana—Munayas tat 
pravakshya'mi Vratam pasupatam Chidham. 

Kritwatu viraje deeksha'm bhu'tirudraksha dhar?* 
nah Bhavatam drisyatam e'tya Kaivalyam vah 
prada'syati, 

* O munis! I will now decare to you the vratam called 
Равираќаш. By undergoing viraja Diksha and wearing 
the Bhuti (ashes) and Rudraksha beads, you will kobw 
God and cttain Kaivalyam (the Highest Bliss).” 

17. Kalika K'handa—Vaidiki' viraja deeksha khya'te- 

yam papanasinee, 
Mantrasamskara deeksheti kathiteyam latha'game. 

The vaidika viraja Deeksha, capable of removing all 
sins, is called in the agamas Mantra Samskara Diksha. 

16. Taittiriya-Upanishad 1. 11. 1, Bhutyai na pramadi 

tavyam. 
"Don't neglectBhuti (literally ashes)or pasupata vratam.” 

19. Bodhs'yana— vidhim vya'khya'mah Bhwtyat па 

parmaditavyamiti hi am'wayate'. 

I will explain the law. “Dont neglect Bhuti or Fasu- 
patavrata.” F 

20. Ka'la'gnirudra-U pnnishad- Vratame'tatsa*m hayam 

Sarve'shu Vedeshu Vedava‘dibhiruktam bhavati 

tasm'at sdmachare'n  mumukshur na  pnnar 

bhavaya, 

“This Sambava vrata is spoken of in every Veda by 
every vedavadi therefore let the Mumumbkshu follow the 
vrata so that he may not be born again.” 
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MADRAS, FEBRUARY 1899. 


NOTES AND COMMENTS. 


We have before us the opinions of two Madras 
Indian Journalists. One says “To 
be plain, no soul is perishing 
in India, from want of spiritual consolation. But 
bread is wanting ; therefore support Mr. Tata’s scheme 
in perfereuce to Mrs. Besant’s Benares College." 
The other in reviewing ‘ Studies and Translations,’ 
says that it is nota great thing to show that great 
religious truths exist in Tamil, but that Tamil should 
be made a medium for conveying Loukika truths. 
We wish we could lay the flattering unctionto our 
heart that no souls perish! and we wish that people 
knew so little of bread wining ways. The real truth is 
man's whole time from start to the finish is occupied in 
bread-winning pursuit, and we are all Loukikas and 
fully alive to the importance of Loukika truths. 
No man can afford to neglect his body. But can it 
be good to an individual, to a community, to a nation 
to have only one idea! before them, the filling of 
their belly ? Have we not instances before us, of how 
this actyal quest for power and pelf tends to really 
deprave and degrade humanity and to introduce 
more evil and suffering and cruelty ? 


* 
* ж 


And then аге you sure, when you put your belly 
before your soul in this ardent 


Soul versus Body, 


The churning of the 


Өөбай: “quest, you may not reap more 


evils, physical and moral, than 
any thing beneficial? Does it really matter much that 
your puny body should perish than that your vices 
should pollute your soul for many and many a 
life to come, your example contaminate a whole 
nation ? Why, we have an ancient example. What 
did the Gods and Asuras churn the occan for? 
Not for saving their souls surely but for gold and 
silver, rubies and diamonds, for horse and cattle, for 


.wine and wamen and for long life to enjoy them tp 
their heart's content. What gigantic efforte did they 
not make to achieve their object ?. What havoc did 
they not commit, and what sufferíng did they not in- 
flict? Whole nature abhorred and shuddered! And 
the poison came forth! Did they expect to reap this ? 
Did they contempiate that, when they sought*life and 
pleasure, they could come to forfeit both? And 
whatdid they do? Then they began to think of God 
but they had never invoked hisaid atfirst! They then 
thought they could secure all the wealth and long life 
by their own efforts. Bat now? God saved them 
from the fearful poison. And then they clean forgot 
Him ; and deceit and chicanery was brought into play 
when the distribution of the gathered wealth began! 
One half of the workers (instance the cry of workmen 
against their employers) were cheated by the other 
half; and with the other half also, might determingd 
right; and the more powerful the Gods, the greater 
was their share of this world’s goods. 

This is oar plain reading of a plain tale, whatever 
other esoteric meanings there may be; and it sharply 
distinguishes Humanity, with its likes and dislikes, 
reaping siu and sorrow and death, and Divinity which 
has neither likes, nor dislikes (Сеет Asa C «exc перш 
Were’ Kural) and consequently no suffering and 
sorrow, and is eternally Blissful, A Yogi and yet a 
Bhogi, the oldest of,the old (‘ ара muugi Qura 
(perteriupiQur@Gem’), yet with His Love (Uma) 
ever fresh “ mother of millions of world-clusters, yet 
Virgin by the Vedas called.” 

P" 

By the way, do youknow why our greal sages, 
Agastya, Vashishta and others 
are alwayw represented as ‘odious 
old husbands? ( 10 use the language of the Reformer) 
with young wives? We have, however, in the sacred 
cause of Reform, no mention in any of these Puranas 
ог Itihasas of these old sages remarrying*thesé young 
virgins after 55 or 60. 'lhey all boast of oaly one 
wife for all their life-time. and the personality of the 
wife is as distinct in history as that of her old consort. 
And yet how are we to account for the old age of the 
husbands, and the eternal youth of the wives? And 
how is it alsothat these old sages are not represented 
as Brahmacharis ог Sanyasis? The meaning may 
not be plain if understood from the purely physicial 
standpoint. But even in the English language, an 
old head is associated with wisdom, and we cocld 
understand the perfect sage, who bas subordinated 


Self vs. Selflesenes. 
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all Lis lower animal instincts and physical environ- 
ments to the power of his intellect and һгоай Бере. 
ficence. to possess His Sakti (Love and Intélligence) 
ever fresh and ever unimpaired. And what could we 
compare tothe spirit of the old sage that could try 
out of the over flowing of Love in his heart,to ever make 
its business to seek the happiness of all mankind, 
(rwar eru д9 орва Chris За, weonom Ca Oey 
«трбие urrusGw), that great spirit that could in- 
vite the whole world to come together before ever 
their bodies perish, to eat and drink of the great flood 
of joy of limitless Siva Bhoga, which is ever rising 
and filing and flowing over (йез теле Aa 
CursQuwgid............... Gsoonrg@uwreg83r), and that 
great spirit, that could say, + Let the whole world 
partake of the Bliss obtained by me" (wre Qup0 
Daub (a maw sQnan709UGs). 

* 

*o'w 

We have observed once before that the Hindu 
Sociology is built on the four 
great Purusharta. But in seek- 
ing wealth or pleasure, our conduct is not to be divorc- 
ed from all laws of etbics and good religion. 
And no body has ever summed up the whole duty 
of man in more beautiful words than our good old 
mother Avvei has done. 

meo Basura. wi. eur ©вт gestas pid 
ergelesr smi gne 8—5 7a 
ucc Qs Yau up tem @ з 5 90 мр 507 дар 
sj. Gs Quferu £A. 
m" 

We have to congratulate Mr. Kameshwara Iyer x 4., 
of the Pudukota College on the 
excellent manuals he has brought 
qut on the Purusha Sukta and the 
Gayatri Mantra. Here we have an instance of what an 
Indi»n scholar can do to interpret his own books ac- 
cording to the traditional mode of interpretation un- 
trammelled by the prejudices and fancies of western 
scholars. We have no doubt when Mr. Iyer follows 
Vidyaranya in preference to Colebrook and Muir, he 
‘Purah?’ as iu ‘Tripurab’ 


The four Parusharta. 


The Purusha sukta 
the sandhiyavanduna. 


is mainly in the right 
means traditionally ‘body ' ‘Annena’ in the second Rix 
applies more to the eater, the soul, ‘Anisa’ than to the 
‘fsanah’ the lord, And his reply to Mr. Dutt’s view that 
there is no reference tothe caste system in the Rigveda 
isreally ableand cogent. We however fail to кее the 
rationale of the distinction which he wishes to draw in 
his first comment on the 13th Rik as between the first 
3 castes and the fourth, even when the great Vidya- 
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ranya failed to note any such dist‘nction; and when, 
as he points out in his 2nd comment, the whole thirg is 
figurative,the whole paragraph is mischivous and ought 
not to bg allowed to stand in æ subsequent edition. 
* 
ж 

There is however опе moreserious error, which Мг. 
Aiyar falls into when he seeks, 
to interpret the Sukta according 
to the lead of Sankaracharya. Of course he is free 
to think that we are in error in saying so; but when 
as he is himself forced to admit, (ride pp. 13and 221 
that several riks in this sukta, nay portions of the same 
rik,clearly settorth in unmistakable language the, Parj- 
nama Veda theory, it is not too much to ask him to 
consider whether the author of the sukta is himself A 
guilty of inconsistency or he is wrong in 
attributing to the author anysuch inconsistency. 
But we forget that he and those of his ilk do not set 
very great store by logical precision aud consistency, 
as examples of which we may quote tae following 
sentences from his comments. 


Parinama V Vivasta. 


l. The Supreme Being is Spiritual and Imperisha- 
ble 
This Supreme Being is this Universe ; a fourih 
of His Essence (p. 12.) 


This Universe is Material and perishable. 


This Supreme Being exists simultaneously in 
both forms (as Perishable and Imperishable.) 
(p 18.) 


2. This Universe consists of two distinct elements 

macter and spirit (Jiva). 

Matter is evolved Maya. 

Maya is but a Power of tha Supreme Being. 

Jiva is only The Supreme Being conditioned by 
Maya. 

Thus Loth matter and spirit are really of 
Brahman. 


3. The Supreme Being is Infinite, Unconditiosed, 
Selt-lnminousand beyond Maya br Ignorance, 
Maya js but a power of this Supreme Bemg 
Maya is that by whichBrahman is conditioned 
limised, and deluded, enveloped in a material 
case, bound in the trammels of samsara, 
uadergoés suffering and sin &c. 
Read the Veda and follow the Acharya to get 
free from Maya. 


4. The Supreme Being is not Mayobhadika. “He 


is real. 
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Even І'вуаг is Mayobhadika, is not real 
Much less is Jiva real. 

All because Maya is illusory and unreal. 

And this Maya (illusion) is a powér of The 
Supreme Being. 

5. The only one without a second willed *I will 
multiply and be born.’ 

The individual souls that are tossed about in 
the sea of Samsara are not entities distinct 
from Him viz., they are even He. 

The Jiva is but the reflection of the Supreme 
Deity and not the Deity Himself, 

Jiva is contaminated-by impurity and suffers. 

But the Deity is not contaminated and does not 
suffer. 


Verily the logic involved in these sentences is 
difficalt to grasp, and can only be reserved for the 
last stage 02—. But one may well exclaim even with 
Prof. Huxley :— Les extremes se touchent; the 
shibboleth of materialists that thought is a secretion 
ofthe brain, is the Fichtean doctrine that the 
phenomenal universe is the creation of the ego, ex- 
pressed in other langnage.” 


And só indeed do the Indian Materialists and Idea- 
lists claim kinship with one another. Mr. Chatterji 
says that the Brahmin and the Buddhist have a com- 
mon meeting place. Мг. H. Dbarmapala raises the 
«question in the October number of the Journal of the 
Mahabodhi Society, aod answers it in the affirmative 
to the, satisfaction of every body, and cites for his 
authority, the very God Siva Himself, who gave out 
that the teachings of Sankara are Buddhistic. But 
the Buddhists also possess legends to show that 
Buddhism was the most esoteric of truths which God 
Siva taught to His spouse Uma on the seasbore and 
which He himself learnt from Adi Buddsa (see legend- 
cited by Prof. Wilson in his. first Vol. of Collected 
Works). And what sectarians do not similarly use 
the name of Siva to recommend each their own 
separate dogmas? We read in the pages of the 
“Light ofthe East" that God Sira told Sanka- 
racharya, the greatest exponent of tne Mayabhada 
doctrine, to go and conquer the Shaiva Nila- 
kanta in the South. Tulsi Das in all seriousness 
telis us that this was the very sacred history 
narrated by God Siva to His Uma, as the only 
one calculated to secure salvation. Another Vaish- 
nave writer gives out that the tale of Krishna was 


narrated originally by God Siva. And funnier than 
all, the writer of the  Brihat Katha Sarit 
Sagara also seeks the same anthorsbip to his pure- 
fiction; and we kaow,a pandit of Tanjore, who 
writing a Furanam of the silk weavers of Koratad, 
near Mayaveram, says that the пи ог of the 
Purana was God Siva Himself. May we ask here why 
if Saivism is а new sect, and the worship of Siva a 
late one, these professors ofthe only Universal truth 
invoke God Siva’s sanction and grace ? 


And we make a present of this opinion of H 
Dharmapala and Mukopadhyaya put together, that 
Sankaracharya was a Buddhist, and a propounder of 
Mayavadha, an opinion supported by many another 
European and Indian scholar besides, to our critic, 
* Aryan’ who has been pleased to devote more than 80 
pages of closely printed type in refutation of our 
article of a few pages, entitled * Another Side," ina 


number of Vol. I of our magagine. 
* 


+ £ 
The January number of the Asiatic Quarterly has 
an interesting account of the 
sacred stone of Mecca, In spite 
of their violent denunciations of 
idolatry, there is по object so sacred to the moslems 
as the Kaaba, and one of their fondest dreams in life 
is to be able to visit this shrine and tg have the pri- 
vilege of kissing and embracing the үле and circu- 
mambulating it, mudh in the same way as Hindus 
perform ‘ Alingana Darsan' and * Peadakshana.’ They 
say that this was а relic of worship of days long 
anterior to Mahomet, and though he tried his best, to 
uproot this worship he could not succeed. ‘““In form 
it is an irregular oval—the inequality of its two longer 
sides imparting to it a somewhat semi-circular ap- 
pearance. It measures about six inches in height 
and eight in breadth.” ‘lhe surface is not perfectly 
smooth, but these are protuberances or blotches, due 
to the image having been once broken and cémented 
together. ‘The colour at present is of a deep reddish 
brown; and according to some, a metallic black. 
This image is surrounded on all sides by a border, 2 
or 2 inches iu breadth, which, rising at theouter edge 
a little xbove the surface of the stone, gradually slopes 
down in the direction of the middle of it. This border 
is encircled by a silver band or zone about a foot 
broad, but broader below than above and on the 
remaining two sides It has alsoa considerable 
swelling below as though there were a portion of the 
stone hidden under it. The lower part of this band 


The Black stone of 
Mecca. 
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is studded with silver nails. From the outer edge of 
this arch вво, there ів ‘a gradual sloping dows 
towards the middle of the surface of the stone. The 
entire relic, as thus described, is carefully built into 
the wall on the ontside of the wall of the Kanba in 
the north-easterly angle; -Barton however says that 
it is in the south-vasterly angle (Isaniya Mulai mer 
afua %). The image is placed nbont 4 or 5 feet from 
the ground. The original colour is represented to have 
been of a dazzling brightness, whiter than milk, 
though in course of time it has assumed the present 
colour. The image is called Hasa (Isa о: the Lord of 
Hosts, and Ka'ba means the House (Ceram). We 
have also heard that a perforated water pot is huug 
over it, the water trickling over it. From this des- 
cription, our readers cannot fail to see the copy of it 
in almost every temple of Siva, the only difference 
being, Sivalinga instead of being fixed ín the wall is 
fixed in the centre of the ‘ House.’ 
m" 

Our Christian friends will do well to. ponder over 
the last para of the Bishop of 
Ripon’s Fresidential speech at 
the last Church Congress held 
at Bradford, England. 


“Phe future of the world does not belong to sectarianism, aud 
the dream of catholicity will be fulfilled. Of another ching, I вт 
certain. Ав inc essing light falla upon great problems, and men 
begin to realize how much of judaistic, pagan and scholaetic 
thought is mingled with populer Christianity, how many accretions 
due to human weakness, and race prejudice have been incorpo- 
rated in our conceptions, they will distrust the church, For every 
new epoch has added new dogma to faith, and with every new 
dogma, has gone further from tbe simplicity of Christ. The future 
of the world does not belong to Latinism, and во the vision of 
Protestantiam will be fulfilled. But of a third thing I am con- 
vinced even more surely. The Religion of the future will neither be 
Protestant nor Catholic but simply Christian, The dogmas of the 
churches which have separated communion from communion, will 
fall off as autumn leaves before the fresh winds of God. Many 
views which in the very providence of God have played their part 
in olear/ng the thoughts of men will pass into forgetfulness. Меп 
will not grieve to вее the old thinge go, fore larger faith will be 
theirs; they will not think God’s world will fall apart because we 
tear up parchinents more or less. The church of God will renew 
1+ will be content with a eimpler symbol, Lecause it 
It will-not need soy longer Treut, 
lt will be 


The Religion of the 
Future. 


ite youth. 
willhave learned Christ. 
Westminister, or Lambeth ог (ће Vatican to lead it. 


satisfied with a simpler thonght and a purer feith. It will be 
satisfied to realize that there is one Loru, one faith, one baptism, 
one God and Father of all.” 


* 
+ 6 

The adras Mail announces that some of the Indian 
fellows of our University with 
the strong sympathy of the 
Hon’ble Dr. Duncan are exerting 
their best to make the movement u success. Even if 
the seuate should throw out the proposals for an 
Oriental side, the department of Public Instraction 
willat по distant date formulate a scheme for the 
encouragement ofOriental Literature, by the institution 
of searching public tests in the chief Classical and 
Vernacular languages of this Presidency, with the 
object: of securing the supply of competent persons for 
employment as teachers of Oriental languages in 
schools and colleges, aud the production of works in 
the Vernacular languages specially adapted to bring 
within the reach of the masses of the population 
useful knowledge on scientific and industrial subjects. 
It is also announced that proposals för the formation 
of a Sangam are on foot, with the object of 


Oriental side and The 
University. 


(1) Encouraging by offer of suitable honoraria the 
production of books on any specified subject 
on which it may appear necessary or expedient 
that there should be text-books or standard 
works. 

(2) Approval, after a careful examination by a 
select coramittee, of books published in Tamil 
and submitted for its opinion or patronage. 


(3) Acquirement on payment of honoraria, when 
necessary, of copy right in books submitted 
for approval and their publication, and 

(4) Reclaiming from oblivion old Classica! and 
Vernscular works, and annotating and publi- 
shing the same. 

With these m&y be compared our own suggestions 
contained in p. 45. Vol. 1. and made for the first time 
more than я year anda half ago. We are glad 
that after all something is to be done. We hear also 
that a meeting of Pundits end Scholars and others 
interested in the question will be held on 1st April. 
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PROF FAIRBAIBN 
ON 
THE PHILOSOPHY OF RELIGION 


I 

There is one remark in the learned Doctor's lectures 
which we appreciate and commend to the attention ef 
our Hindu countrymen, and that is how little we 
really know of the Philosophy of Christianity. If 
this is so, it is not the fault of the Hindu, but of those 
Professors and Propagandists of Christian Religion in 
the East who pay so little regard to the subject, 
and waste more iime in dwelling upon the purely 
dogmatic and personal and ceremonia! aspects of 
Chiistianity, and bv exciting the porely sectarian ques- 
tions succeed morein alienating the feelings of Hindus, 
than in drawing them towards their fold. Years 
ago, we took the occasion of a Review of Robert Els- 
mere and Shgik Sadi to show how much of real and 
genuine philosophic lore was to be found in the exposi- 
tions of Chrisuan and Mahomedan teachers. It is 
with this view also we have opened our colamns to our 
respected Missionary friend The Rev. G. Bartoli. We 
need to know not only what our religionists tell us 
бї our own great truths but also what other great re- 
ligionists conceive to be trae, and how опг troths 
strike them. And no little credit is due to those great 
minds of the West who have done so much for the 
elucidation of Eastern religions and philosophies, and 
who hare done so much for the spread of truth and 
knowiedge and science as conceived by them. No 
doubt tney have been selfish in doing all this, namely, 
to convert the heathen, it may be said, but this is a 
conception of selfishness which ts more commendable 
ia spirit than otherwise. No man's conviction is worth 
anything, if he could not feel that that is a conviction 
worth possessing by allhis fellow beings : and the 
satisfaction which one feels, when he can convert an- 
other to unison with himself in thought aad con- 
duct, is really genuine and highly commendable, es- 
pegially when the evident object is to lead man to 
a higher and better life. And we think the Rev. Doctor 
is for once wrong when he would not credit the Hindu 
and His Rehgion with this feeling of reciprocity and 
desire to impart to otbers his own great truths. We 
once before took objection to a Кет. Gentleman’s ob- 
servation that thy Hindu keeps his light usder а 
bushel, and quoted ‘to him the words of our Saint 
Thayumanazar, which we hare elsewhere quoted this 


day in inviting the whole world to share іс his eternal 
-joy and bliss ; and the reply of tbe Missionary gentis 

man із wel worth quoting :—“ All that I meant to 
convey by tbe use of it, is the fact tbat.India's truest and 
beat things are hidden frém the eyes of the multitude 
there, and where students in England and zealous 
propogandists have catalogued theaects and the idola 
of India, they have not seen how much truth is in the 
land. ‘The trath is known to those in India whe 
take pains to know it, to these it «s not latent bat 


manifest." 


Christ himself has deciared, “Dont throw pearls 
before swine,” “ Let those who have ears, hear; let 
those who have eyes, see." Superficial critics of 
Hinduism wonder at the great gulf which they fancy 
divides so called popular Hinduism from Philoso- 
phic Hinduism; and herein consists the апае 
character and glory of Hinduism. We demar to the 
definition of Universal Religion given by the Haskell 
Lecturer; and bere is what we conceive to be the 
Universal Religion : 

Saerg oseseOsgz Sais Sa 5 
S59 ali menaar Cord 305 sia 
Se гБ LOSE шад 610415. 

“ That Heligion is the true which does not conflict 
with thiszeligion and that, and yet reconciles all end 
stands supreme in the conscience of man." 


Whose supreme Ideal is snch that, once seen, every 
Religionis can exclaim, “what is there here of sect 
and creed, All is His Supreme Glory and Bliss", and 
perceiving which,  evea the hardest heart cam 
melt in love and joy eternal It is the historical 
personality, with its accidents of time, place. race and 
language, which tends to narrow the views of religion 
and God, and leads to the of secta amd 
creeds, though this personal element may be neces- 
sary for the multitude from time to time to Yook up to 
and follow. These great leaders of men are necsssary, 
whether in purely secular and political movements or 
in religious movements. They are the salt of the 
earth ; they, by their great personality and power for 
good attract the ignorant masses, and control them 
and prove a veritable beacon-light to them. They 
furnish watchwords which, however, in course af time. 
when the spirit is forgos, degenerate into‘were 
unmeaning shibbéleths If we can watch the 
life-history of every great sear or leader, we way 
notice how infinitely carefal he was  himeslf 
to hide bia owr personality from the pablic gam, 
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and did all his best to reveal the Face of Truth and 


Justice; but the curious crowd has been more“ 


intent on observing the face of the seer himself, and 
seeing the reflection, of Truth and Justice in his face, 
than in looking up or comprehending Truth and 
Justice by itself. As such, historical personality may 
be important and. fiseful to the particular place and 
time and race, but when such a particular historical 
personality is held upto the whole worid and for all 
time, as the only"panagcea that can cure all ills of 
humanity, this will be overshooting the mark. 
In Hinduism itself, we find many historical 
personalities exercising very great influence from 
time to time; and modern Saivisn or Vaishnavism 
is more marked Ly their votaries adhering to the 
personalities of tueir great Saints or Acharyas ; aud we 
have the worst effects of this personality, exhibited 
when devout and euthusiastic Vaishnavas break each 
others heads in proclamiug the superiority of 
Manavala Muvi or Veduuta Desikar. 


And we accept the Rev. Doctor's view of True 
Religion also in that, “ A True Religion was a great 
moral force. It contributed to social unity (we omit 
that in reference to political unity ; each of the great. 
nations of Europe are keenly fighting for this honor.) 
A religion. that lacked such humanising induencer, 
and ошу creaed class distinctions, and a spirit of 
racial superiority, and prowd exclusiveness, stood by 
itself thoroughly discredited.” But our Reverend 
Doctor is evidently anxious that Christianity should 
not be judged by its association with European 
nations and Christian Government ; and so would every 
other religionist desire that his religion shonld not be 
judged by the idiosyncracies, social and political, of 
the people themselves.” It is not true to say that the 
Easteru. had no trath in his soul; but impartial 
observers “say that there was truth, not only in 
the east but also in the west, amung even the 
Greeks and Romans, who осепру such “хосае 
in our Doctor's eyes so much in lart 
and gladden bis heart, and sometime even to pat 
him tothe blush before the birth of Christe For what 
father of the church ? :—'" Let us айин with 


low 


Io surprise him 


says 
shame and sorrow that some among these heathens 
showed themselves to be nobler, loftier, holier, freer 
from insanity, freer froin meanness, freer from special 
pleading, freer from falsehood, more spiritual, more 
reasonable, on some points even more enlightened 
tban Jhe very ideal of 


many among ourselves. 


Christian life seems to have been dwarfed to a poor, 
vulgar and conventional standard.”* But Christian 
bigotry and sectarianism can also go so low as not to 
recognize that there could Бе any truth or morality 
which is not derived from Christianity. And Dr. 
Farrar himself meets the wiew of M. Fleury, as 
regards the Greeks and Romans; and Dr. Muir deals 
with Dr. Lorinser's peculiar veiws, so far as they deal 
with the truth in Hinduism, in his excellent intro- 
duction to His Metrical Translations from the San- 
writers. Even liberal thinkers would not call 
such truths by their own name, but will dub them as 
truths of the Christanity of Nature, much in the same 
style, as modern '"lheosophists speak of any truth, 
Christiau or otherwise, as a great truth of Theosophy- 


serit 


THE AGE OF THE DIFFERENT BHASHYAMS 
ON THE VEDANTA SUTRAS. 


The editor of the Brahma Vidya, a Journal in 
Sanscrit and Tamil, devoted to the exposition of 
Sankara’s Philosophy, in answerirg a question as to 
the priority of the different commentaries on the 
Brahmasutras, places Srikanta before Sankara. This 
fact does not seem to be well-known to Kuropean 
scholars аз it ought to be; and as the writer is 
impartial so far as Srikanta is concerned, and 
expresses the old and genuine traditional view of the 
matter, we have thought it fit to lay before our 
readers a sranslation of the whole article. 

“ There are now in current use five commeutaries 
on the Vyasa Sutras. They are those of Sri Nilakanta 
Sivacharya Swamigal, of Srimat Savkara Bhagavat- 
padacharya Swamigal, of Srimat Ramanuja cbariar, of 
Srimat, Ananda Tirtar or Madhwacharyar, of Vallabha- 
charya.. Besides these, there ave two other commen- 
taries belonging to the Advaita School, namely 
Baskariyum and Yadariyam. Of these, we have 
seen an old copy of Bhaxkariyam, in the Sanscrit 
Library, Vedanta Divartani, established Vin 
valankadu in Mayaverain Чар. Mali trend 
intimate to us if this is still found there 7) Of che 
other, Yadaviyam, we have only heard in. stores, 
From what we gather from some of the ancient 
commentator’s statemen ж, there was one commentary 


ану 


* Forrars! © Seekers after Gel,” 

+ The publishers oughe Co make tris fxeellent volume avai- 
айе to every Hudo student, The co»t эл ge book Thay as 
alinust prohibitive. 


216 


called Bodayana Pritts, ascribed to Bodayana Muni. 
This is difficult to get in whole now. Besides, we under- 
stand there ie a commentary in recent times composed 
bv a Veerasaiva, nnd gative of Bellary District, Soma- 
nadaradittyar and hence called Somanathiyam. There 
are two means of determining their relative priority 
amogg them, i.e, by means of the history of each 
Acharya, and by means of their works. By these 
tests, Srimat Nilakanta Sivacharya’s commentary 
appears to be first. Because, this Mahatma’s 
doctrine is  Vishistadvaita; to refute him 5, v., to 
establish the identity of Jiva and Brahman, Srimat 
Sankaracharya quotes the very words of the other; 
besides, his history shows „that Sankara met Nila- 
kanta, who had already written his Savia Bhashya, 
at Gokarna; and also because Srimat Appaya Dik- 
shita Swamigal in his work Sivadvaita Nirnayam. 
states that Sirkanta’s Bhashya was first, and San- 
kara’s commentary was next. Next comes Yadari- 
jam. Becwuse, we read that Sri Ramanuja was 
learning under Yadavacharya, and beame dissatisfied 
at the interpretation of Sutras, according to Sankara, 
andso wrotehisowncommentary refuting both Sankara 
and Yadavacharya; and also because, Vedanta- 
cbarya in his stotra called Yatirajapaddati praises 
Ramanuja as one who refuted both Sankara’s and 
Yadaracharya’s Systems. In many places in the 
Jatter commentary, sentences ‘from Sankara's occur. 
Srimat Ananda ‘lirtar’s comes next, Because in his 
history, he is Said to have refuted the writings of 21 
commentaters, and especially that of Sankara, and in 
some respects, that of Ramanujab also. Every body 
knows that Vallabhacharya's is quite recent. Because, 
many of those who became the disciples of Balaswami- 
gal,when he visited South India, are still alive, and this 
Balaswamigal was a disciple of Vallabhacharya. But, 
thongh we do not know positively any thing as to the 
age of Bhaskariyam, yet in as much zs it belongs to 
the Advaita School, and explains the text with refer- 
euce to Upanishad texts,and it does not quote from 
auy other commentators, and as we find passages in 
Srikanta's Bhashya on Pasupada Adikarana, very 
much like his, and the introduction to Srikauta’s states 
that Srikanta removes by his commeutary the doubts 
created by the commentaries of Purvacharyas. We may 
conclude this commentary is nriof to that of Srikanta. 
So it is, that people speak of Bhaskariyam as even 
prior to that ot Vidyaranyar’s Veda Bhashya. This 
Bhaskarachariar being a Vaishoava, it appears that 
Ramauujacharir has adopted portions of his commen- 
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tury. Srimad Bhodasyana's is prior to all ; because, 
other cemmentnators have quoted him here and there. 
From this we say, Bodayana’s, is first; Bhaskariyam, 
second ; Sri Nilakanta’s, third ; Sre Sunkara’s fourth ; 
Yadaviyam, fifth ; Ramanuja’s, sixth Madhwacharya’s 
seventh ; Vallabiyam is eighth ; Somanadiyam, nineth 
(p-p. 89 to 91). 


We hope, from the above fact Prof. Deussen wili see 
fit to retract his opinion that Vishistadvaita, Dvaita, 
&c, are the misinterpreting variations of Sankara’s 
Advaita. 


EXTRACT. 
INDIAN VERNACULAR EDUCATION. 


We are favoured with two important pamphlets on the 
“Encouragement of Vernaculars,” being reprints of the very 
able articles by Mr. C. V. Swaminath Aiyar which have 
appeared in tle Madras Mail and Madrus Review. In 
earnest and forcible language, the author points out the 
radical defects of the present system of education in the 
Universities and Government jSchools. Too much stress 
has been hitherto placed on the desire of parents to see 
their children educated in English with the view of speedy 
employment, and on the side of those who control the 
University system, to prepare students for official appoint- 
ments. ‘The author shows that each of those views is 
radically wrong, as violating the first principles of social 
life and educational training. In the elementary and 
secondary schools, the youth ought to be tanght in the 
" vernaculars,” in order that they may grasp their own 
tongnes, and be useful in their various spheres of social 
life; aud in the Universities, the study of vernacular 
literature ought, at least, to have an equal place with 
English. Thus, by English modes and training, from the 
University down to the lowest elementary school, the 
acquisition of knowledge in native languages and literature 
would be encouraged und promoted, instead of veing, by the 
present sysiem, allowed to fall into desuetude. This is a 
natural and most reasonable mode of procedure. and the 
only way by which the masses of the people can be truly 
educated, and inspired, not only with a love of their 
own language, but a love of their past literature and 
history. As it las been indicated by the able writer, true 
education is not to " manufacture candidates for office,” 
but to make them men—good parents, loyal citizens, 
enlightened and capable administrators, «nd just and 
beneticent rulers, We most cordially recommend the 
perusal of these pamphlets by all who desire to promote 
the happiness and permanent. welfare of India. 
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TRANSLATIONS 


THE VEDA'NTA-SU'TRAS WITH S'RHI'KANTHA 
BHA'SHY A. 


(Continued from page 198.) 


Adhikarna 8. 


The Bütrakára raises nnd refutes an objection to 
the foregoing theory :— 
(Jiva) weing mentioned (to be one with) the other, there 


follows an incongruity such ae neglecting what 
is good. (II. i. 21) 


(Objection) :—Because in the words “That thou, 


art,"* and “This A'tman із Br»hman,"t Jiva, the 
eftect, is mentioned as one with Brahinan, the cause, 
it has been shown that they are not distinct from 
eech other. In that case it would follow that the 
all-kpowing and all-pervading Paraines’vara undoes 
the universe for His own good and creates it for His 
own evil. Then it may be asked, how is it that 


* Chha. Up. 6-8, 
+ Manddkya. Up. 1 
55 


І'в'уага, who is all-knowing and of unfailing wilt, 
and who knows that the pain of jiva who is no other 
than Himself is His own pain, engages in the creation 
of the universe, which as leading to samséra is an 
evil, and does not abstain from creation for His own 
good. Accordingly once it is proved that Jiva and 
Parames’vara are one, there follows this incongruity, 
that Parames’vara, though all-knowing. is guilty of 
a want of sense in so far as He abstains from what is 
good to Himself and engages in what conduces to His 
own evil. Wherefore it does not stand «o reason 
that Jiva and I's'vara, the cause and tbe effect, are 
one. 

(Answer) :—In reply we say as follows: 

But (the Cause is) superior. because-of the mention of a 
distinction. II. i. 22). 

Though the cause and the effect are ono, the Cause 
is declared in the S'ruti to hg superior to the effect, 
to the sentient and  msentient in such 
passages as the following 

“Superior to éhe universe {айга the Mighty 

Bage."* 
So, a distinction is is also made between Jiva and 
Parames' vara in the following passages 


* Мапа. 10. 
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* But he who cqntrols both, knowledge and igno- 
rance, is another.” * 
“ The one God rules the perishable (Pradhéna) and 
Atman.”t 
* Thinking that A'tman is different from the Mover 
(the Lord)."1 
* Two birds, inseparable friends, cling to the same 
tree." $ 
“Two Brakmans ought to be known, the superior 
and the inferior.” || 
“There are two, one knowing, the other not- 
knowing; both unborn; one strong, the other 
weak.” T 
“He is the eternal among eternals, the sentient 
among the sentient.” ** 
“ Having entered within, Heis the Ruler of the 
creatures. ”tt 
“ Know then Prakriti is Mày&, and the great Lord 
the Мауш.”}} 
“From that the Méyin sends forth all this; in 
that the other is bound up through that Mayé.’’§§ 
* When he sees the other, the Lord, contented... 
then his grief passes away.” |] || 
* He is the master- of nature and of man, the lord 
of the three qualities. "YF 
* Of these creatures (pas'us) the Pas'npati із the 
Lord.” *** 
Wherefore quite superior to the universe is Brah- 
man, otherwise called S'iva. 


(Ooj2ction):—By establishing non-duulity in IT. i. 15, 
and duality in II. i. 22, you have only proved duality- 
and-nonduality of Brahman and the universe. 


(Ausuer: —No; we do not estabiish that sort of 
Vis'ishtádvaita which takes the form of duality-and- 
nonduality. We are not the advocates of an absolute 
distinction. between Brahman and the universe as 


ê Sveta. Up. 5-1. 

t lbid, 1-10. 

1 Ibid. 1-6. 

§ Ibid. 4-6 

|| Maitràyani. Up. 6-22, 
€ Sve. Up. 1-9 

Фе Ibid. 6-13. 

+4 Tait, А!гн. 3-11. 

tt Svet. Up. 4-10. 

86 Ibid. 4-9. 

Ill] Ibid. 4-7. 

€*€ lbid. 6-16. 

ere Тай. Матни, 2.1. h 


between a pot and a cloth, because of its opposition to 
the sruti declaring that they are not quite distiuct 
from each other. Neither are we the advocates of an 
absolute identity es of the mother-v’-pearl.and silver, 
one of them being illusory ; fcr, itis opposed to the 
зга which points to a difference in the iíherent 
attributes of Brahman and the universe. Ncr do we 
hold to duality-and-nonduality, which is opposed to 
the nature of things. On the other hand, we maintain 
that the unity of the conditionea Brahman—as the 
cause and the effect—is like that of the body und the 
embodied, or like that of the substance and its attri- 
bute. By unity of Brahman and the universe, we meen 
their inseparability like that of clay and the pot as 
cause and effect, or like that of the substance and its 
attribute. A pat, indeed, is not seen -part from clay 
nor is the blue-lotus seen apart from the colour blne. 
Similarly, apart from Brahman, no potentiality of ‘the 
universe can exist; nor is Brahman ever known 
apart from His potentiality of the universe just as 
fire is not seen apart from its heat. Whatever is not 
known apart from something else, the former must 
ever be conditioned by the latter, and this latter is 
naturally one with the former, 


Wheiefore Brahman who isin по way separable 
from the universe is said to he one with the 
other. And there is a nutural distinction between 
the two; so that the supreme Brahman is ever higher 
than the universe. As to their distinction as the 
cause and the effect, it has been already explained in 
II. i. 9. Wherefore this theory is quite unopposed 
to the S'rutis declaring distinction as well as non- 
distinction. 


And as in the case of stone etc; it 1s incongruous, (II, 1, 23.) 
(Objection:) —Under all couditions, Jiva and I’s’vara 
are one, because of the s'rntis declaring non-duality. 


(Answer:)—No, because of an incongruity. Jiva 
and Is’vata cannot be identical, because, like the 
insentient stoné, timber, grass, etc, the jiva also is, 
on account of ignorance etc, said to belong to quite » 
distinct class froin the Is’vara who is possessed of 
such nttribntes as omniscience. Therefore |s'vara is 
a distinct entity from diva. Thus even the Jiva, sen- 
tient as he is, cunnot be identical with Is’vara «wing 
to this difference, that the latter is superior. Much 
less can the insentient existence which is essentially 
different be identical with Is'vara. From all standpointa* 
of view, by Sruti, Smiiti aud reasoning, we see that 
tue omniscient and omnipotent Parames'vara is quite 
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-supenor to the whole universe, eentient und insentient 
tnough, as His own emanation, it is not altogether dis- 
tinct from Him. 


Xdhikarana 9. 
(If you urge that) it is not во, because we pes an assemblage, 
(we say) no; asin the case of milk, indeed. (11. i. 24), 

Iu such passages аз “ One alone, without a second ;” 
and “ The one God, producing heaven and earth”; we 
are told that one alone, Paime'svaia, is the cause of 
the world. Is it reasonable or not tbat He, one alone 
as He ів, 18 the cause of the variegated world ? 

Such a doubt arising, the Pürvapakshin says: It 
is not reasonable. as involving ap incougruity. This 
creation, made up as it is uf ether, air, fire and water, 
How can this be without the cause being 

Indeed, we find an assemblage of many 
Wherefore 


is various. 
variegated ? 
factors in produzing such things аз car. 
it cannot be that the cause is one. 

Siddhantin says: Such a view cannot be maintained. 
It is possible for even a single cause to be transform- 
ed into au effect, as, for example, in the case of milk 
which, alone, becomes transformed into curd. Where- 
fore the universe is the effect of the single cause, 
Brahman. 

As to the contention that variety in the effect 
presupposes a variety in the cause, we say it is wrong, 
because we зее the formation of a variegatec effect 
such as hair, nail, etc., out of the one sentient man. 
Wherefore in producing the variezated effect of the 
universe, Brahman requires no other cause. Now, 
the sutrakara says that everythirg is possible for the 
mighty : 

And also, as in the case of Devas etc, in the world. (17.1. 25), 

Just as the Devas, of whose powers we are told in 
the Sastras, can pat on ах many forms ss they like, 
so also, in the case of Paramesvara, of whose powers 
we are told in the sastras, everything is possible. 
The s*nti declares that the power of Paraine'svara is 
infinite, in the following words : 


** He who rules these worlds by His highest creative 


and ruling powers." Whatis imposssible for Hiin ? 


Adhikarana. -10. 


Either it leads to the whole (becoming the effect), or there 
will be a contradiction of the teaching as to 
partlessness (I! i 36). 


Now, there arises : doubt as to whether the afore- 
said ductrine that Brahman becomes transform-d into 
һе universe, is consistent or not with reason * 


-possession of uncommon powers, 


(Púrvapaksha) :—How саа we neconcile with rasou 
the doctrine that the One alone is 4ransformed jade the. 
universe ? In case that He ‘becomes entirely trans- 
formed into the universe, as milk is transformed 
in its entirety into curd, then it would follow 


that Brahman us .a-wkole hecomex the affect, ithat по 


Brabman is left ^s such. Or, if it be gnly in pert, it 
will contradict the S'ruti which declares that Beahman 
has no parts. Wherefore Brahman’s transformation 
is not covsistent with ronson. 


(Stddhánta:)—AÀs against the foregoing we bold 
as follows : 


But.(it is д0) by S'ruti, revelation being the only 
sourec. (11.1.27), 

The doctrine that the universe ів a SOIN aim 
of Brahman is quite explicable, because the s'rati says 
so Sruti is the sole authority on the matter, there 
being no other authority. Becaose it is taught in 
the s'ruti, the doctrine is not stultified by Brahman'a 
He being quite 
different from all the things wo Епо:г.оЁ from other 
sources of knowledge. Thus it is qaite possikle for 
Him who is quite full to be Himself the canse аз well 
as the effect. The doctrine of genus, for instance, 
holds that the one genus is present as a whole ia 
each of the individuals of infinite number and utmoat 
variety ; no objection being allowed in the matter on 
the analogy of other things Hence no incongruity 


whatever, Revelation being -the .only source, of 
knowledze regardig the nature of Brahman, 


Andsoin A’tman. They are, indeed, various. (0. 1-28) 

Simply because Jivatman belongs to a distinct c]: 4 
we find hirn possessed of the attributes of the sen! nt 
as opposed to the attributes of the insentient ex sce. 
Even the individual objects of the insentieuc class 
such as fire, water, etc, are found to be possessed 
each of a distinct class of attributes, and are theref« э 
quite various. Accordingly BreLman, too, of whom 
our knowledge is based solely on the anthe "ty of the 
Revelation, is possessed of various and ininite poten- 
tialities. Hence no contradiction whatever, 

And because of an incongruity in bis own theory. (TI. 1 $9). 

As to the incongruities, such as the whole cause 
having to become the effect, they can only vitiata 
thc theories of Pradhána and other such canses, whick 
are said to be without parts and which аге bronght 
under the category of the insentient existence, but 


2320 


THE LIGHT OF TRUTH ов SIDDHANTA DEEPIKA. 


——— —á——  —K«Lü—————?TrÜ——À————— A —p———— ————————————Ti 


mot the theory of Brahman based solely on the 
authority of Revelation. 

The Sátrakára proceeds to declare that everything is 
explicable because Brahman is omnipotent, 


And His Sakti is all-embracing as declared in the srati. (II. i. 30) 


We are given to understand that all potentiality is 
centred in Brahman, in the following passages : 


* His Supreme Energy (Par&-S'akti) is declared to 
be various, His inherent energy of knowledge and 
strength.” 

* Let it be known that Maya is the Prakriti, and 
thatethe Màyin is the Mahes'vara. By His limb, as it 
were, is all this universe petvaded.^ 


Wherfore, possessed as He is of all powers, what is 
not possible for Him ? 
If you say He cannot be (the cause) ав having no senee-organs, 
(we reply) it has beon answered. (1I. i. 31) 
(Objection) :—-Brahman is said to be without sense. 
organs in the following passage. 


“ For Him there exists neither body nor the senses.” 
Wherefore He cannot be tbe cause. 


(Anawer) :—No; this objection has already been 
answered by saying that Brahman should be 
known as declared in the S'ruti which is the sole 
authority in the matter. The Hely Divine S'ruti— 
such as “ Let it be Known that Maya is the Prekriti, 
end that tbe Мќуіп isthe Mahes'vara : by His limb, as 
it were, is all this universe pervaded;"——is the sole 
authority as to Parames'vara, endued with the Supreme 
Sakti cf Maya possessed of various and infinite 
potentialities, —assuming the form of the universe by 
a piece of His Sakti, while in Himself He is beyond 
the universe. On this subject the Purava also has the 
following : 


“Bow to Him, whose thonghts are various and rise 
higher and higher-above the universe; in a piece of 
whose роме the wbole is comprehendea; whom. as the 
Master of all paths, the path-knowers declare as the 
Path; who is distinct fzom the whole universe." 


Thus there is no room whatever for any diseussion 
as to what is possible or what ік impossible in Siva, 
the Parames'vara, the Purabralimán, who is devoid of 
all taints, and whose omnipotency is based on the sole 
authority of Revelation. 


Adhikarana. 11 


Again, the Sütrakára raises an objection and an- 
swers as follows: 


No, because of every agtion having а purpose (11. 1. 32). 

It has been decided that Brahman who, as the 
Sastra says, possesses all powers, can be the cause of 
all effects. Still, «ll activity having some purpose in 
view, a doubt raises as to whether it is consistent ot 
noto hold that Parames’vara who has attained all 
desires engages in the creation of the uciverse and 
other such acts. 

(Pirvapaksha) :— How із that possible? Indeed, 
S'iva is said to be the unsurpassed Bliss itself and is 
contented, in such passages as the following: 

“Bliss is Brahman ” 


“All-pervading Consciousness and Bliss; formless 
and wonderful ; associated with Uma.” 


How сап He engage in creation and other activities. 
without any purpose in view ? If His activity should 
have a purpose in view, then he could not be ever- 
contented ; if not, He would be dcing something out 
of the way like a senseless being. 


(Siddhanta) :—As against the foreguing we hold as 

follows 
Still, as 2n the world,cit is a mere sport (11. i. 33). 

It cannot be urged that thé Ever-cuntented Brah- 
man cannot consistently engage in the creation of the 
universe and other such acts, which, baving no pur- 
pose to serve, must be purposeless. Even purposeless 
activity is consistent on the part of Paramesvara, as a 
mere matter of sport. Just as, in the world, such 
activity as the beating of a ball goeson as a matter of 
mere sport without any purpose in view, so also Para- 
mes vara, though He has attained all desires, engages 
in creation etc., as a matter of mere sport 
incongruity whatever. 


Hence no 


Adhikarana. 12. 
No partiality nor mercilessness, because of reference to an 
external standard. So, indeed, the Sruti declares. (T. i. 12). 
It has been shown that, notwithstanding the 
absence of all purpose, l'aramesvara engages in the 
crention of the universe ete., as a mere matter of 
sport: Here again a doubt arises whether this is 
possible or not. 
(Purcapakshea) Гре act of creation, even. as а 
matter of sport, is not consistent on the part of Parame's- 
vara, who, as all--full, is deveid of likes and dislikes. 
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As equal to all, Parames'vara must be quite 
indifferent. Creating happy bodies, like those of the 
Devas etc., for some beings, and painful bodies like 
the human for some others, He crnnot but be guilty 
of partiality. Moreover, creation being preceded 
by destruction, Parames’vara who instantaneously 
destroys" the whole, is also guilty of mercilessness. 
Therefore of what avail to Parames'vara is the act 
of creating the universe which brings on what is 
undesirable ? 


(Siddhanta :}— Аз against the foregoing we hold as 
follows: All things considered, Parames'vara cannot 
be charged with partiality and mercilessness when 
He creates the universe, inasmuch as variety in the 
creation is determined by Karma. So the sruti says: 


* Those of good condnct attain good birth, and 
those of evil conduct attain evil birth." 


If you urge thet no Karma oxists because of the absence of 
differentiation, (we reply) no, because it is beginningless. 
Tt is quite consistent and found in experience (11, 1. 35) 
(Objection :)—Before creation there is no karma, 
because of the absence of kshetrajnas (Jivas); and the 
absence of these is indicated by the state of non- 
differentiation, declared with a determinateness in the 
words, “ Existent alone, my dear, this at first was.” 


(Answer:)—No ; just as the Jivas are beginning- 
less as declared in the sruti, “one knowing‘and the 
other unknowing ore the two, the unborn, one strong, 
and the other weak," so also their Karmas are be- 
ginningless. Indeed, we do see that Samsara is the 
result of a continuous stream of Karma. Paramesvara, 
indeed, oinnscient as He is, sees the various Karma of 
the jivas; and by means of Sakti He creates the seat 
of enjoyment, the body of a Deva or the like, just 
suited to their respective Karma. Thus, variety in 
creation is dpe to Karma. And the destruction of the 
universe cannot render Parmes'vara guilty of merci- 
lessness, inasmuch as, like sleep it is a source of rest 
to those jivas who are oppressed with the mundane 
life. 
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(Objection :}—If Karma alone ia to.decide the happi- 
ness and misery of the jivas, of what avail is Para- 
mes'vara, а useless being? 


(Answer :)—Even Karma being subject to His con- 
trol, it does not detract fom His independence, 
Against this it should not be urged that, like a shief 
who wants to evade payment oi toll arriving at dawn 
at the very toll station after wandering the whole 
night with a view to get beyond the city limits by an 
uucommon route, this contention again makes the 
Parames'vara guilty of partiality and mercilessness, 
inasmuch as Karma is not independent of Him. For, 
Parames'vara merely asssorts the infinite Karmic 
potentialities latent in Máy&. Karma being, thus, by 
its own power, the cause of variety in creation, there 
can be no partiality on the part of Him who merely 
assigns to each Jiva his respective Karma. 


(Objection :)—The insentient Karma bging unable 
to create the bodies of jivas when uncontrolled by the 
sentient, it should be admitted that *Parames'vara 
who із a sentient being, is the sole efficient cause. 
How can it be that Parames'vara, so mercifal, 
again unites the jivas with the body which is the 
cause of samsara, though they have been free from 
all pain of Samsara with all the organs of enjoyment 
destroyed? 


(Answer): Without Karma becoming ripe nó know- 
ledge сап, arise in the jívas ; without knowledge, there 
can сап be.no Moksha, the unsurpassede bliss ; and 
Karma cannot become ripe without enjoyment of £ruits, 
With a view to the enjoyment of the fruits o£ Karma, 
the all-benign Parames’va7a again creates the body 
etc, for the jivas. When Karma thus becomes gra- 
dually ripe, He enables the pure-mined jivas to attain 
to a knowledge of Himself, and manifests to them the 
wealth of Moksha, the unsurpassed bliss. 


A. MAHADEVA SASTRI. 


(To be continued.) 
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THA'YUMA'NAVAR'S POEMS. 


— —— 


'ha'yuma'navar* was the second son of Ke'dili- 
yappa Pillai, who lived more than 150 years ago and 
held the office of steward at the palace of Vijaya 
Ranga Chokka Na’yakar, the native chief who ruled 
Trichinopoly for 26 years from 1705 to 1781. Не 
was greatly loved by his parents, as their first-born 
had been given in adoption to Ke'diliyappa's brother 
who was childless. '"lha'yuma'navar grew up hand- 
some, intelligent, and virtuous, but even at an early age 
discovered signs of a religious turn of mind which 
heeded little the attractions of the world. He had 
the good fortune, besides, to come early under the con- 
genial influence of Mouna De'sika, a sage of exalted 
piety and profound wisdom. Years passed,years during 
which religion grew and stuck deep expansive root in 
the conl of 'Tha'yuma'navar. Then, Kediliyappa died ; 
aud Tha’yutna’navar was called to office as Palace- 
Steward in plzce of his father. Though he externally 
did all the duties of his position with punctilious care, 
his heart within was centred in the Lord ; even as the 
rope-dancer, while seemingly busy with amusing the 
spectators by his pranks, is really intent on keeping 
his balance and preserving his safety. But the chief, 
finding casually signs of spiritual greatness in his 
servant, begged to be saved from the sin of having for 
servant one who was fit to be his master. Thereupon, 
Tha'yuma’/navar relinquished office and began to 
devote al] Lis tine to prayer and meditation. But the 
chief’s widow, now supreme in authority, conceived a 
violent affection for Tha'yuma'navar, drawn to him by 
his great personal charms, and tried to seduce him 
from the path of righteousness, offering to make him 
the virtual chief in her husband’s stead, if only he 
yielded to her sinful desires. 'lha'yuma'uavar dec- 
lined ; and fearing unfair pressure might be brought 
to bear on him, left Trichinopoly secretly and went to 
Ramna'd where he spent the rest of his life. Thither 
his relations followed him, and anxious for the perpe- 
funtion of the family compelled him much against his 
will to marry. ОЕ +015 wedlock one child was born; 
and in giving birth to it the mother aied. Now that 
there was but little to bind him to home, Tha'yuma' 


a ———— -— 6 
* The word literally means “He who ів mother likewise." It is 
the name by which Siva, worshinped at Trichinopoly, ia known. 
“ A thonsand names we give in praise, 
To Him that has uor form nor name." 
ç asru Care бе Sosa gm ei agilis 
Peres utasi; эджЧлсз en з Тис" 
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navar gave ир all, and went from опе holy place tp 
another, singing hymns in praise of Siva, elevating and 
drawing to himself and his God the hearts of all who 
saw or heard him, by the sweet sertnity of his presence 
and the honeyed melody of his song. His life waa 
one continuous incense of fragrance to the Lord ; and 
is it strange that, to such as he, Death comes not, but 
only * a Clear Vision of his being's whole." ? 


The subtle yet deep religious: emotion that рег 
meates Tha'yuma'navar's poems defies all description 
or translation. It steals into our hearts, keeps us 
spell-bound, often raises us into ecstasies of piety; we 
feel it, we are filled with it, but we cannot express it. 
Besides, the music, the “linke’d sweetness long drawn 
out," of Tha'yuma' navar's Tamil verse сао hardly be 
reproduced in à comparatively unmusical language 
like English ; and with my own feeble mastery of the 
resources of Euglish, I cannot presume to extract even 
the fullest little of the music, which English is capa- 
ble of yielding forth under the delicate toucb of 
talented artists like Dr. Popeor P. A. But my ambi- 
tion is not high; for she fcllowing translations of some 
of Tha'yuma'navar's devotional sonnets (taken almostat 
random) are intended merely to allow foreign readers 
a glimpse of the deep-lying wealth of the original, and 
show to*them that, go prospecting where they may in 
the field of "l'ha'yuma'/navar's poems they may be 
sure to hit on veins of pure and lustrous gold. 


QACuCsuégarGge «шл Ош Omer isma 
Сшю С 5 OsgemuCwr 

@отео252 ъё терг iam iO ei 
Оет вт Сеп BENGU 

adur onig өү. до5п©вт zx gad 
wssp +петпё&5(02 вп „ 

Фо 5805 pater pooR Es c s 
wasnwawy Guise ax Оор 

esf gba JSuGsz sC ugyi 
&5£80 emaGergiu 

&ercaga»za s suf өш єп ө Ou gare 
sem (рур. Ошетећит + 

sell C uus 5 GacreanQer Qe ex enr D ы 
eB whwasGaa 

FIQUA ICH o acr s S a Wier 
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Will yet to me Thy Grace be giv'n ? So fears 
My heart and pines. Alas! None bold can be 
To hope who lives to-day will live to-morrow. 
Shovld Death come vaunting “ Here, I am," 
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Have I to sadly yield this frame a slave ? 

Is't fair the lore, I wearying roamed and sought, 
Studied and learnt, should fruitless thus become ?* 
When hunger’s fire qseails, fruit ripe, unripe, 

Or leaves withered nnd sere, dr у#л or root, 

To gather eat,—and Silent,t eyes fast closed 

On world, alone wjfb Thee I thought to be. 

This wish of mine, O Lord, hast not thou known? 
О Siva, all in all, infinite, trae, 


That art Reality, Intelligence pure, and Bliss. (1) 


yar Сети Се Ow gre; Ase owh a S Си) 
exu; u)reney uif Carex ex Ca 
wo DG rev woww Gua Gune» 
ee HG а) Quire m Boe ric) 
9 ei Сет zio uxo Owi exem pad Ov. en i 
Ds 55 265 Qs» sou os» 
Gustin 2e efi Qui ek go Ovh due gy sa ап 8 
Ipe;Cu Paw Dues рш 
FLITIITEICII овп Эе = pap 8 8 
SODE E1 Ger gw 
erp Gg neww Bowo apar + 
€5(51e7 LLLI дот! 
єтєт Сег2:.. Свз а дыт Stour a tsar 
Оршо@еї ysnQuciCgsr 
ace Drea ед ga пог ё вит 
Quagkep Sax pIu a 
« Mother, Mother,” some creeds appeal to Thee; 
“ Father, Father,” in variance some exclaim ; 
While some, devil-like jabber much, and fast 
Losing all thought, and knowing nought, now one 
And now another rave; some tall of ‘hee 
As Light unspeakable ; some as Space ; and some 
As being Sound and all ; still some as most 
Minute of Atoms; some as present, past, 
And future Time. But, Lord, Thou art all these 
And other than these} Thou art the lasting Bliss 
Of Intelligence pure. Ah! can one like me 
Describe the sportive ways of Thy Grace divine ? 
Thou, Life of life in this world and beyond, 
And Substance true, pervading all in all. 
ш ##&%йпр® ф a Qo er Ber DUE 
er gram WBwskC гл, 
wn & UF даг Quis Seb I anig 
ipai Ошоо: y AB аз 


(e) 


(2) 


ы ef. Omar Khayyam :— 
* We eojurn here for one shprt day or two, 
And all the gain we get is grief and woe; 
And then, leaving life's problems all upsolved 
And harassed by regrets, we have to go;" 
ți. e. with the soul calm and atill 
tcf. Tennyson :— 
“ Our little systems have their day ; 
They have their day and cease to be; 
They are but broken lights of thee, 
And thou, О Lord, art more than they.” 


Q^ S5: ipappssqpcer (ра ssPansialms® 
CSHOS SUSEN dé 
Gora m6 Quer Сштад@ Anda p 
méneds In PT TRE E. 
'e»s 8 5e 5s asc. dir 5260 meQuaD 
tara Ep Ar qp. ace. 
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sivu lew wiser 5 panar 
#5051 essa, 
If steeped in bliss of love, with women fair 
Of pearly teeth, in dalliance soft to kiss 
Returning kiss, mid triple Tamil’s* peal, 
We rest on.terrace high, refulgent paved 
With moonstone smooth, spires sosring high around 
T'o touch the lunar orb, of mansion grand, 
In whose court-yards, looming dark like clouds 
In massive pack, elephants proudly stand 
With lusty strength, —Or bent on Yoga, Breath 
Confining, all renounced, we live on hills, 
In caves or wilds, where tigers, lions, and bears, 
With claws well armed abound—what matters іё? 
'Tis clear, as light of day,t those alone are saved 
Who reach, nll noises$ ceased, the Silent State. 
Is not this what Janska|| held of old ? 
O Sivau, all in all, infinite, true, 
That art Reality, Intelligence pure, and Blisa. | 


(=) 


(8) 


вао P ————— a јад 

9 i e, Mupady, Dares dy, sra aj (Tamil collonni i 
poetic, and Tamil dramatic). "The е is that, E е 
on the terrace, they could hear the aoands of discourses preached, 
songs sung, and plays acted, in the town aronnd. 

+ cf. Marcus Aurelius :— 

“Men seek retreats, housesin the coun eca-sheres 
mountains; and thon too art wont to desire ге Arp very rant 
But thia is altogether н mark of the most common sort pA М 
for it is іл у power whenever thou ahalt choose, to гейш» peni 
thyself. For nowhere either with more quiet or more freecom 
from trouble does a man retire, than ivto his own sonl, particular! 
when he has within him such thonghte that by looking intc th 4 
he is CDRP ORE in perfect tranquillity.” чи 

f The original, “ «75€e*«z«425," meana literally: “ i ; 
an palih erally ан nelli fruit 

§ i.e., the delusive distractions of tle senses and the mind 

|] King Junalta lived а pure and highly spiritmal life,* 
surrounded by the luxuries and the ыа бага ы 
oriental court ; and taught by his own example that such lifecras 
possible even iu the midet of unfavc_rable circumstances4 

cf. Emerson jt The great man is he who in the midst af the 
crowd keeps with perfect sweetness the serenity of solitude," | 

9 The central idea of this sonnet ia very t ш ; 
efl pp QU. utr :— ry tersely pat in Bess 

* dos Ce step dis ors дайа Quer 
stc a Go) oad ra tr Ord fa Ower—- atin weir 
ots flu деда Сид piegi Сатай эа в 
шуд: Со urb sem. ro mig.” 

cf. Amiel :—" Do not despise your situation ; in i 
suffer, and conquer. From every point on ens Oe - 
near to heaven and to the infinite," . equally 
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A HYM FROM DE'VARAM. 


Tbe beavtiful hymn quoted below, to which I have 
added a translation in English verse, is from the 
Devaram (Garland of Fraises for God) of Saint Thiru- 
navukkarasu,* n this hymn, the saint records some 
facts of his own spiritual experience and exhorts all 
men to lead lives of piety and godliness in the world. 
No »ne can feel, more than I do, the feebleness and 
ine equacy of the translation; and I fear I have but 
vainly tried to reproduoe in English the music of 
the o-iginal. Still, the translation is given, as a mere 
attempt, and not as u finished product worthy of the 
critio’3 scrutiny. 


Bm és pp ue, 
wAn Seay Wirt шди трі 
dia Ољерр фиш Sa@er Сее? gy 
Сга ees esp Qurüiesuo Cune pes 
Se Oerims (gung. Bpa. 
The fauitless herp,t the evening moon] 
The fannirg breeze the South bestows,$ 
The.early summer's sweling time, || 
The pond where bees do humming swarm, | 
= Ав soothing is the shelter sweet 
Of God: my. father’s holy feet. 


swt дагав eyrerape secu 
ашё BenuCa sra Deemed 

sue Racwle seda Cog БО 
sys arwy saOerD ssi. Со 


(в) 


(1) 


(e-) 
Lord Siva's praise**—my wisdom, lore 
Lord Siva's praise —the art I know ; 

Lord Siva’s praise—my tongue proclaims; 
Lord Siva’s praise—the right way shows. 
Ф767 Aho ener ше»: 5 guit 
Berar eui Quowiwwy єй вол 
Сдлетг 5 aqmgCur © заары Qed 

enema rub оез @уд sleGrz. 


(2) 


ЕР (ж) 
——MM———— MÀ À———— 
* This ie the honorific title, suid tn have heen given to t i 
оп s2009nt of the exceeding beauty of his Жозе, иь 

literally “ Шога с? speech." . 
t The word in the original is Vinai (Ф), an Indi i 
ingírument for whioh there is no ат каві во Бе а аана] 


A a moon that appears iu the evening isa full ar, nearly fall 


§ The Zephyr of Bonth Indian Poetry. 


Ais season of Bpring, when Мар burete: forth in her 
«€ Expanded, the meaning is :— 
* The flow'ry poud'where swarm the bees 
With humming .ппе on honey's quest.” 
as, Pho word: in the original ів “sasaa”. 


нед —the, holy word. of 


These men of world won't serve thee, Lordi; 
From those that serve, won't learn and live ; 
Engrossed in works that chain them down, 
On truth’s firm ground they will not stand ; 
Think they the men of God eo deaf ?* 
They vainly livé, and vainly die, 
To dust dissolve, and pass away (9) 
piw wpa Gare ©. єт Osu gii enehet 
em Qoia gy Qen p tY owr ew G o 
“sued amry amw esae). Laco 
ave miD wiyh vem Cu, (=) 
Unblushing men, what have you done? 
You lead a life but wretched, base. 
Mere talet is it to grave you go? 
If He that saves forsakes you all, 
You earthliags grow the country’s scorn. (4) 
4еэв& Gane. әу Quien Gur pest 
prims Qanew..r (o 569 bA wai 
gyimss Gaws Gu. unig 
75256 Celar wis eifeGr. 


(@) 


With blooms in hand, they worship not 
The holy feet of Hara Lord ; 

With willing tongue praise not His name 
Confounded, wearied,] seeking stuif 

‘To feed the flesh, they perish, full. 
Their body feeds the clam’rous crows. 


6/8665 we wraps © 119 фу 
Os dae ше? Bar pC sei © зїевіоиио 
wie aos org aw Cor @ gno 


Our pw Sines Ошен ©з пе qengGs. (æ) 


Though signs aŭd symbols, temples fair, 
And creeds and thousand scriptures speak 
To teach His ways that you may learn, 

O stupid meu, why, why is it 

Your minds to Him do scarce incline ? (6) 
«ips туш fiferés wt Os Ger 
atpigs Gearaflus sip sdne are 
65104,5 wroot gS 28.005 
Dpr єўї Cu Qerb mare Cio (e) 
The Lord that gave us mouth to praise, 
A head.to bow, and mind to think,— 
To Him not praying, at His feet 

Not laying flowers, lovely, sweet, 

Why wasted I long years of life ?§ (Т) 
* The meaning ie that the Lord's servanta are not deaf, that 


thoy will listen and help ungrudgingly if only men appealed to 
em. 


f i.e. it is a faot. 
1 cf. WordewortB :— 
“The world is {ро much with us; late and:soon 
Getting and spending, we lay waete aur. powers." 
§ cf. ec eh a a E. — 
"Ga шгей‹ à (Qnod «ee 5рвФ 


Cn dig efe dara Ruri 
ше. € яе абет org& Bærum 
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CR imur dosi Вр di дагог 
Ogg ussite Copies ep 3 pp Oarem 
Gips cie д Quq ete uro 
agens Deggp 5 Ogaru®. Bar oC 5. 
Plough rans in ease where plough has run. 
‚Аа jost I stand prepared to scape 
< The tharm of women like picture fair, 
My dullard mind, by habit bound, 
To lure me wie to ways of old. 
‘Osage Jac; dim cns ©з@у@С ат 
"qe pe Ouse аы (oo. SL] cis лийат sir 
Ourse Шасеќ c e eoo e Ове ex Q 
2166. Фр red depo rehu. 
‘The ‘Lord abides in hearts of men 
Thet think. of Him and love and pine. 
He «miles at water, flowers, shed 
In worship by the falee within ; 
Ashamed for them He smiling stands. 
dipüp Per ix Und pou WE 
vase te pease orate Cargus 
а реј Cova Pmi «db S еуез 
Wes ors ac. wu (рәс ейт җҖОш, 
As fire in wood, ae ghee in milk, 
‘Phe Lum'neuge ome lies hid within. 
First fix the cirrning-stick of Love, 
Pass round the cord, Intelligence, 
Then twirl,—and God will bless thy sight. (10) 
N. B. 


(ә) 


(8) 


(=) 


(9) 


(so) 


KUNDALAKE'SI AND VALAIYA'PATHI. 


Of the five great Tamil poems (Pancha Kavya), 
“Chintamani, Silappadikaram, and Manimegalai have 
been made accessible йа print through tbe zealons 
-devotion, patient research, sud ripe scholarsbip of 
.Pandit Swa'ninatha Ivar of Kumbakonam. But the 
remaining two, Kundalakesi and Valaiyapa$hi (sex 
L.eGsÉ, amurua), are, mere names to us; and 
almost uothing is known of them except the fact of 
their existence in the hoary past. Hence I hope the 
following aketch of the stories of Kundalakes: and 
Valatyapathi will be interesting to students of Tamil 
literature. This sketch haa Been translated from 
chapters 84 and 35 of a Tamil poetical work, named 
Vaimyepurenam (aou ssam), by Chodamani 
(resi esed) of @ate naknown, which was pub- 
Казый in print nearly thirty years ago with a prose- 


— Mes be to driag out dre, eod charniug out butter” 


фе heu light, fixe and ghee ёге allied to one another. 
$7 
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paraphrase by  Komalaparam  bajagopala Pilla 
Chapters 31, 82, and 33 of the work deal respectively 
with the stories of Jivakachintamani, Silappadikaram, 
and Mani-negalai ; and the stories given in the next 
two chapters are explicitly stated by the poet to be the 
atories of Kundalakesi and Valaiyapathi. For in 
(stanza 1 of Chap. 35,) the poet says :—“ we have thus 
given the story of the great poem Kuhdalakesi” 
(“Carat ен! a Ca Qus Qs gr eh ax €me»rA gm)"; 
and in stanza 49, of the same chapter, :—'* The poem 
which narrates this story is one of the five great Tamil 
poems" (.wqe»uu rer wwisiduisaACo, ehude 
&ag35s5efu Quer DG rr). 


The Story of Kundalakesi. 


Chola, king of kings, and Kaveri, descended of the 
great Vakkuvan, were friends во dear that they coald 
never brook separation; and no friendship was on 
earth to equal theirs. These had learnt almost to per- 
fection the 64 arts and «ciences, highly spoken of in 
the world. In the neighbouring counfry, however, 
was King Pandiya, who had also drunk deep of all 
knowledge both worldly and spiritual, and considered 
bimself without an equal Setting great value on 
his skill in the game of ball, he had it inscribed in a 
conspicaous place on his royal banner of victory 
that һе was unrivalled in it, and challenged open 
opposition from all who dared to do so. Akalanga 
Chola, likewise prond of his power and skill in war, 
arrayed his great army and issued a general command 
to them to proceed against and defeat any ruler who 
had the audacity to dispute his claim to sovereignty 
and pre-eminence. 


King Pandiya came to hear of this snd calling his 
hearld ordered him to go at once to King Chela and 
deliver the following message :—“( Chola, yoa 
and I are doubtless great. There is 
equal either ófus. Only we two сап worthily oppose 
eacb other. Why then should we not compete and 
prove who, of us two, is the greater * Дау aside 
ordinary tests of merit, war or learning or auy thing 
else, for they are оѓ hardly any importauce; and vie 
with me in the noble game of ball. If you accept 
this challenge, well and good. If not, you are no 
worthy king." King Chola heard this inessage with 
rising anger, and, iustzntly calling his ministers, 
told them to make uil haste and prepare everything 
for hia jourmey to Madura. for he must go there with- 
oat loss of time and quell the pride of the impudent 
Pandiya. Among the courtiers who were then present 


none to 
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was Kave'ri, the Vaisye of pure lineage, who in cha- 
rity and munificence was not surpassed even by the 
Kalpa tree or Karna. He rose up, and making 
obeisance said :—'* О Chola, great lord, it ie not meet 
that ove king should go into €he country or the capi- 
tal of another. lf so be your pleasure, I, your 
servant will forthwith proceed to Madura, and return 
hither, before you expect, with the glad news of the 
defeut of king Pandiya in his own game of ball." 


The ministers hailed this proposal and besought 
the king to send Kaveri in his stead, as they said the 
victgry won by a subject would belong virtually to 
the sovereign. The king reluctantly yielded; and 
Kuveri accordingly set out for Madura with a 
mumerous and powerful army for his body-guard. 
When he reached the Pandiyan capital, the king 
received him with the honours due to a royal 
messenger, and after a decent interval asked him to 
explain the object of his visit. Whereupon, Kaveri 
told the Pandjya that he was sent by king Chola to 
contest with him in the game of ball and that he 
went there for no other purpose. King Pandiya 
objected that a Vaisya, one of the merchant-class, 
was no worthy antagonist for a warrior-king; but 
Kaveri removstrated that ав he, the king, had 
made an open and unconditional challenge in 
the inscription on his banner, it was only proper 
that, whoever came to oppose him, him the king 
should meet and vanquish. Pandiya then appointed 
a day for the tournament ; umpires were ehosen ; and 
eachstaked immense wealth and a laige army as the 
victor’s prize. 


The day came round, and the contest began. King 
Pandipa aud Kaveri, riding horses of high mettle 
passed and repassed hitting at the ball. In all acts 
of the game, the combatants were equal, anu it was 
hard to adjudge victory for опе or the other. Time 
passed, but the eontest did not seem as if it would be 
over soon. Then Pandiya. somewhat impatient, 
thought to end this tedious struggle with one final 
game requiring the greatest quickness and skill, in 
which be excelled and felt sure of heating Kaveri— 
viz., that of throwing a ball across a square tank of 
water, riding round and hittimg the ball before it 
strikes the ground. But, iú this too, Kaveri out-rode 
Pandiya, and,with marvellons agility, hit the ball 
back before Pandiya could. Thus the victory was 
won by Kaveri; so the umpires with one voice decid- 
ed ; and proud Pandiya had to acknowledge himself 


beaten and give the successfui Kaveri the wealth apd 
army he had staked, Anxious to lay the glory of 
this great victory at king Chol»'s feet, Kaveri left 
Madura, taking with bip his new acquisitions, and on 
his way home to the Chola capital halted at a city 
to break the journey. 


Meanwhile, Kollathayan, the general of King Pan- 
diya's forces, who had been away waging war wit 
the €hera king, now returned to Madura ; and finding: 
his master sad over his recent’ discomfiture, fell pro- 
strate at his feet and begged permission fo pursue 
Kaveri and win back from him the wealth and the 
army.the honour and the glory that had been lost, 
by engaging him in battle and defeating him. Pan- 
diya's assent was given ; Kollathayan, with bis army, 
overtook Kaveri, and the battle came off. It lasted 
many days and raged very fiercely. At last the- 
armies closed; the Pandiyan army was beaten ; Kaveri 
met the Pandiyan general in single combat and with 
one blow struck off his head; and thus once sgain. 
victory came to Kaveri. 


Kaveri then resumed his journey, carrying with 
him Kollatbayan's head as a trophy of victory which 
of right belonged to his master, King Chola. But 
Kollathayan's wife, Arambaiyarathibai (алена 
szwu), hearing of the sad fete of her husband, 
followed and begged Kaveri to give her the 
head of him shb.dearly loved. Kave'ri, though 
sympathising with her in her grief, replied that he 
could not please her then as the head was his master's 
property, but that, if she went with him to the Chola 
capital, he would himself entreat the king, aud get 
her the head. So she did, and Kave'ri, true to his 
word, begged it from the Chola King and gave her- 
the head. 


The Story of Valaiya'pathi. 

In Katve'rippu'mpattinam there lived a merchant, 
named Vairava'niban, far famed for his goodness, 
piety and charity, and known in the town and the 
country around as Navako'ti Nara’yana (“ Lord of 
nine crores") on account of his immense wealth. He 
took to wife a woman [from his own caste (етеш, 
the oil-pressing caste), and also another from a differnt 
caste, and lived with them both happy and prosperous. 
But the elders of the community to which he belonged, 
disliking the relation he had with a caste other than hig 
own, threatened to excommunicate him if he didnot 
give up that alien wife of his. He acccording)y cast her 
off, in order to retain his position in society and the- 
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esteem of his relations and friends. Sometime after 

ie, it happened tkat he had to take ship on the 
western sea and cross over to foreign countries on 
business connected with his merchandise. 


Meanwhile the young woman, who was with child 
at the time of heredesertion by her husband, went to 
the temple of the ‘goddess Kali at an adjoining Village, 
and prostrating addressed the deity :—* О Mighty 
Goddess, Victorious one, Pure Immortal, Spotless 
Bemg. Hear me, and pity my poor, helpless 
condition, and grant unto me thy boon that my 
husband may take me to his bosom again.” Before 
her who thus appealed for help with stricken heart 
and streaming eyes, the тег goddess appeared 
and said :—* O Beautiful one; be consoled. Grieve 
not. Come and live in this village. In course of time 
all will end well, and I shall make you happy." So 
the woman did; and after some months was born a 
fair little boy, a delight to the heart and eyes of his 
mother and a promise of greatuess and glory to his 
family and village. Years passed. ‘I'he tiny infant 
grew into 2 strapping, handsome, intelligent lad. 


Then, once on a day when at a game of ball with 
his companions, a quarrel took place between this 
lad and another, in course of which the enraged 
opponent called him—''Thou son of an anony mous 
futher.” Stung to the quick with tbis taunt, the 
young fellow ran to his mother, and explaining to her 
what had passed asked her to tell hin his father’s 
name. With tears in her eyes, she told him that his 
father was Vairavaniban, a merchant of Kaverippum- 
pattingm, and also made known to him the circum- 
stances which led to his separation. Hearing this, 
the brave lad, bursting with indignation at the cruel 
treatment accorded to his mother, hastened to the 
town whither Vairavaniban liad already returned, and 
seeing the merchant, unceremoniously introduced 
himseif as his son boru of his discarded wife. But 
Vairavaniban, who when leaving her had not suspect- 
ec her approaching maternity, now naturally thonght 
this boy might be the fruir of her later uuchastity 
and asked the youth to go his way and not trouble a 
peaceful merchant with his hnpudert talk. ‘She lad, 
however, persisted in advancing his claims to filial 
relationship ; and. the merchant thereupon appealed 
for help to the Conncil of Caste-Elders. Tho youth 
offered to prove the legitimacy of his birth by adduc- 
ing unanswerable witness. The council appointed a 


day for enquiry. 


The boy went home and told all to his mother ; rhe 
went and prayed to Kali ; and Kali promised that ehe; 
the goddess, would herself bear witness. On the day 
fixed, the council of elders met. The hoy. his mother 
and Vajrav'aniban, the father in dispute, were there. 
The lady was asked to call her witness and prove her 
chastity and fidelity to her husbund, Vairav'aniban, 
She invoked Káli; and the benignant goddess 
appeared before thein all, aud declared that the 
woman's chastity was unquestionable and that the 
boy was the merchant  Vairav'aniban's own son. 
All were now convinced. The merchant received the 
joyful lad as bis son; and gave him, as the share of 
property to which ke was entitled, a village hhamed 
'Alagapuri, and a large sum of money and a 
weighing balance, with which, with his father's? 
blessings, he may start business as a merchant. 


N. B. 


Акт. VIII. —FE'racts from the Tamil “ Purra-porul Venba- 
Malai," aud the © Purra-nanuurn," ` By ihe Rev. G 
U. Pore, M.A., D.D. 


Tur Purra-porul Venba-Malni is a very ancient work, pro- 
fessing to be founded сроп a still older composition called 
“ The Twelve Chapters,” by one of the twelve disciples of 
Aqastiyar.! This points toa mythic origin, but we cannot 
historically go further than its Tamil author, or compiler, as 
he would represent himself, It is quite essential for a 
Tamil writer who would becomes classic to cite his original, 
or the authoritative first work from which he draws (ог 
professes to draw) his materials, (See Neal, 4-19, and 
Pope's 3rd Cramer, р. 142.) Where there iseno such 
first work (apasa w, Muthanül). he lis commentators 
mnst suppose or invent one, and ascribe it to some venere 
able personage. The real author here is AIYANA'R- 
ITH AN, of whom nothing is known but that he is said to 
havegbeeun a descendant of the oid Сота kings, and the 
compiler of this very interesting composition. ft can 
hardly be Jess tiuu ten centuries old, Jt has recently 
Iwen for the fist tine printed under the editorshi of 
Ve’. Saminathaivarof Cttamatina:param, the very learned 
and worthy Tamil Head-Pandit of the Kombakonam 
College amd has. prabably ne r been seen by any Ero- 

pean till uew though the late Sir Walter Elliot (clarum 

rt ене nes) obtained. and caused to be trauslated 

same of it, These were editel for private 

circulation by R. Sewell, M.C.S, 
pr inte in the Asiatic Quarterly. 


fragments 


Esq. Some were alse 


t in the commentary on the EE VIE cde Naccbiodrkkinivar, 
Porul-athi. ia, 94 (Ci. Vad еттен авс вер Pills edition, p 507, 
Madras. 1885) reference is made to this staüteinent. 
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Málai means ‘ garland.’ Venba (ses Pope's Kurral, Int. 
xxv, and Naladi, Int. xxvi) is the name of the metre— 
very artistic quatrains like those in the Naladiyar. 


Porul is в anbdivision Roth of grammar and of, treatises 
in general, and signifies * substance, reality, subject.’ This 
Porul is divided in the most ancient grammar, the Tol- 
k appya7n, into Agam (* inner") and Purram (‘ outer’). Of 
these, Agam (‘ the subjective,’ treats of love, its various 
emotions, incidents and accidents, Purram (‘ the objec- 
Кое") relates to all ‘other things '—-life in general, and 
especially war, and the affairs of kingdoms. This work, 
though professing to treat of practical subjects in general 
(Purram), has portions, as will be seen, which belong to 
the о ег division (.4gam)—emotional and passionate. 
The ideas and even the phraseology of these verses are 
cited and used by all commentators upon the other 
classics, as being of absolnte authority. 


It is divided into twelve chapters (Padalam: Skr. 
925), or asthey are generally termed, Tinai (Өт), 
containing 360"quatrains. 


It seems probaole that the work itself is more ancient 
than the Kurral, and suggested many of its couplets. It is 
closely allied in subject and in tone to the Purranannurru: 
(P. N. N.), with which and the Tol-kappyam it must be 
studied, tnough it is more recent than the tert of these 
works. 


It will be necessary to give some account. of the Purra- 
Nannurrn, or * Four Hundred Lyrics of Life, This 
anthology has been lately printed for the first time, though 
it has been in existence for upwards of a thousand years, 

land contains ballads which in substance must have been 
| Sung in tne early centuries of our era. We owe it also to 
' Saminath-Aiy yar, the learned and indefatigable Professor 
€f Tamil in the Kombakonam Government College, that it 
is now carefully edited und put forth with all necessary 
apparatus in such a way that it may find an entrance into 
the house of every Tamil scholar. This is the fifth large 
work isseued by the same editor, The industry and 
learning which have been employed in the editing of these 
books would have gained for Saminath-Aiyyar a very 
high place among schol-rs in Europe, if the subject had 
been one which the scholars of the West were disposed to 
value. But, although the very ancient, copious, and re- 
fined Tamil language is inferior to none, it і" regarded by 
most people as the (probably barbarous) vernacular of a 


1 Tinai. Тив mach used Tamil word-of-all-work really signi- 
fies ' genus, an is applied tothe main divisions of any subject. 
These are divided into sectious (turrai=eoo). hie letter ів 
equal to ‘ species,’ and ів used forthe subdivisions of ш subject. 
Here, each chapter is preceded by a emali summary; and every 
quatrain has & curious little couplet giving the pith of the quatrain. 
This couplet ів called Wolu (— ' substance, contents’: from are) 


people living semewherg in а remote district of Great 
Britoin's imperial possesmons. Neither does aer indiat 
Government nor do onr Universities fully recoge. tbe 
value of Tamil literature; and so thors who speid they 
lives in the study of the great South Indian classics must 
resemble men seeking for pearls under watery; Om 
editor's compatriots, however, will uct be slow to recog- 
nize the benefit that his studies are comíerring upon him 
people. Nor is it too much to hope that his labours may 
be so far recognized as to procure for him such pecuniary 
assistance ав may save him from absolute loss. Tamil 
scholarship ie a direct road to poverty ! 


To return from this digression. This work consiate ef 
400 Lyrics, varying in length from six lines to fifty, being 
for the most part songs suug by Court ininstrels and 
wandering bards in honour of the kings of the South, 
iucluding поё only the Pandiyan, the Soran, and the 
Ceran kings, but about 120 of the petty Rajas and 
chieftains who then divided the South, and were more or 
less independent, having their fortresses on every hill and 
coign of vantage throughout the Southern land. Of these 
ancient rulers and heroes scarcely anything is known bnt, 
what these, and a few similar works,enable us to conjecture. 
Their names have not yet been found or recognized in 
inscriptiors or coins, and it is very doubtful whether we 
shall ever be able to recover many authentic details of their 
history. Still, the glimpses of ancient manners, thought, 
and conditions of life nfforded by these poema are exceed- 
ingly interesting. The aucient bards, about 150 in 
number, fragments of whose songs have thoa been rescued, 
were of very unequal powers; but gome of them display, 
if I am not mistaken, very great poetical genins, and some 
of the fragments are veritable gems. 

It is worthy of note, ulso, that of these poems, except 
the introductory invocation (which is of much later date, 
by Perum Devauar,! the translator of the Maha-Bara- 
tham), none make any decided allusion to Civa worship- 
Demons are constantly referred to and various charma 
and ceremonies for driving them away from the battle- 
feld, where it was their delight to hold their ' eery' 
festivals, are mentioned, Throaghout all the petty king- 
doms of the Tamil lands there seems ta have been a aystem 
of demon-worship much like what now prevails in the 
extreme south. 

Feasts and dancesin honour of Murugan (from T. 
'iiurugu, a fragrant wood: Agallochum) are often alludéd 
to. He was evidently thetutelary god of the aborigines 
of the South, and is now promoted to be the younger son 
of Civa. 

I shall reserve a more minate account of these poems, 
their heroes aud their bards, for another occasion, amd 
return at once to the Purra-porul Venba-Malas. 


SERRE Sa AGES E АСЫЛЫ Ыра ie ERAS ESL 2А liii RU йлы d xg NR MIS 
1 He seems to have edited a series of works for the Madura literati 
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PADALAM'T. 


Vedchi, ов THE CATTLE-BAIDERS, 

The first tinas is called Vedchi, and the following seven 
divisions have titles of а similarimport. ‘They are taken 
from the garlands worn.by warriors in the-conteats in which 
the tribes of South India in those times seem to have been 
incessantly engaged." The Tamil rhetoricians enumerate 
‘eight species of distinctive garlands worn. by kings shd 
warriors when . going forth on various expeditions, the 
garland being supposed to indicate the character of the 
undertakings, and the feelings of those engaged in them. 

This is to us a novel. form of the ' language of flowers,’ 

‚Тһе · Vedehi (Qm A) is: the Izora coccima, which ‘is 
commonly called * Flame: of the Forest, or sometimes 
‘the country geraninm.' It beams a profusion of flowers, 
sometimes of quite dazzling brightness, and of a deep 
scarlet hue. These garlands were intended to strike terror 
into the eyes of the opposing hosts, and to some extent 
supplied the place of military uniform. The armies of 
Europe: have never been uomindful of the moral effect 
f the soldier's headdress; though it would be а novel 
‘experience if-our troops went forth to war like a marching 
garden of ‘flaming and fragrant flcwers! The "warriors 
who wore the vedchi were cattle-raiders. It would seem 
that this constituted no small part of the duty—and duty 
was -delight—of the ancient South Indian soldier. 


‘This Padalam, or chapter, contains twenty verses, and 
Blustrates with exceeding clearness · several phases of the 
4bonghts end habita of the people in-those * good old 
times’! A translation is. given of: the more importat 
verses, and а summary of the remainder. 


$1. The King's Call to the Üattle-raid. 

VresE 1. THe Kino SUMMONING ніз PEOPLE. 
“Youthful warrior, who bearest the wondrous three- 
pronged dart, go forth, seize and bring home the herds of 
-eattle with the bulls their leaders! See your foes bending 
their bows, as though they would cat'down whole forests 
and set them on fire, and inspecting their arrows as they 

fit them tothe string. "Put their ranks to'flight !” 


§'2. The Toddy-booth. 

Tbis introduces the idea, which is always coming to the 
front in these poems, of the *toddy-jar. [5 15.] The raid 
begins and ends with the canteen. 

Verse 2. 

“ Forget not, O thou with the loving large eyes, the clear 
sweet boiled palm-juice in the standing jar bf toddy, never 
empty. The warrior on whose feet are the heroes’ anklets, 
who is fierce of eye, endures not debt. To-morrow's morn 
shall see the foeman’s berda thronging thy wide-extended 
gates.” 


Tt’ would seem that these champions cleared оп their 
scores "with the nymph of the pslm-wine jar Бу: meads 
of the plurider they brought home. [$ 16.] 

All classes except Brahmans, eved the ladies, , Sir repre- 
sented as indulging freely n the use of todd’ y. "fie same 
thing is illnetrated in the Kembar-Remayanam, where the 
whole Court—king, queene, princes, cqunsellors, ‘and 
warriors—are represented аз indulging in.¢ mostiunedify- 
ing debauch of many days’ duration. [Bala-Khandam 
xviii: ‘ The Canto of the Festivities,] } 

$ 3.. Hager for the. fray. 
Verse 3. 

“ The raven's hoarse cry arises in the jungles of our-;oea 
who own tbe beauteous herd-—omen of ill to them ; while 
beating their drums our warriors armed with long: speara 
put on the vedchi'flower.and go forth upon the-well-nigh 
impervious paths, where the raven ctoaks.””? 


EVIDENCES OF NATURAL RELIGION. 


On Creatton. 
‘II. 
(Continued from page 139.) 

‘In our first lecture on Creation we examined 

whether the Universe always 

existed as it is now; that ig, 
| whether it is uncreated and 

eternal not only as to the matter out of: which it might 

have been made, but also as to the form or shape which * 
it.now bears;.and'we:oame to the conclusiou that the 
world іо Жа present form cannot be uncreated and 
eternal, whether ‘retrospectively or progressively. 
Now we shall proceed to demonstrate that neither was 
the world made ont of an unformed and pre-existiny 
matter, eternal, ancreated, self-exintent,'as, Plato and 
the followers cf the Senkhya system of Philosophy 
taught. 


тһе question pro- 
posed. 


"Yet this was the general belief of mankind before 
the Christian Era. Philosophers 
as well as uneducated people 
believed that the world ‘did not 
exist for ever in the form in which we now see it, bat 
that there was a time, when it either did not exist at 
all, or existed only as P.adhana, or as a mass of ele- 
mentary matter without form, void, and empty, out of 
which in progress of time all things were formed by 
the creative power of God. ‘This elementary matter or 
1 Cf. P.N.N., 280. | 


The chaos ' theory, 
aucient and universal. 
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chaos corresponds in a striking manner to the nebulous 
asses of modern astronomy, and it was beautifully 
described by Milton in ghe second book of “ Paradise 
Lost ” as follows :—. 
d» в dark 

Iimitable ocean, without bound, 

„Without dimension, where length, breadth, and height 

“And time ond place are lost, where eldest Night 

And Chaos, ancestors of Nature, hold 

Eternal anarchy amidst the noise 

Of endless wars, and by confusion stand. 

For, hot, cold, moist and dry, four champions tierce, 

Strive here for mastery, and to battle bring 

Their embryon atoms 

. Into this world abyss, 

"The vomb of Nature, and perhaps her grove, 

Of neither sea, nor shore, nor air, nor fire, 

Bat all these in their pregnant causes mixed 

Confusedly, aud which thus mast ever fight, 

Unless the Almighty Maker them ordain, 

His dark materials to create more worlds—" 


There was then a time, when nothing of all that we 
see around us existed. There existed no heaven, no 
earth, no sun, no mountains, no river, no sea, no 
animals, no men, nothing whatever. The history of 
all peoples, tho cosmogony of all nations, the myths 
of all religions, the primitive traditions of mankind in 
general, go to prove that the creation of heaven and 
earth, or their formation out of a pre-existing chaotic 
matter, is taken for granted or presupposed by all 
philosophical systems that ever arose about the nature 
and origin of the Universe. (Cfr. Encyclopaedia 
Britannica XVII. p. 156). 


Now, is really Chaos or Pradhana, that is, the 
primeval and plastic matter of the 
Universe, uncreted, self-existent, 
without any cause of its exis- 


Matter not self- 


existent. 


tence, £nd eternal ? 
Plato assumed three principles as necessary to explain 
the origin and present existence of the world. Matter, 
the underlying basis of the pbysical world, God or 
the efficient cause, and ideas, the models or proto- 
types of things. Matter, so Plato argues, existed, 
and exists eternally, side by side with God. It was 
not created by him, and being absolutely devoid of 
quality and possessing no proper reality, was at first 
in disorder and assumed 4 variety of changing irra- 
tional shapes, until God, who is «bsolutely good -and 
without envy, came forth as a world-builder and 
fixing his gaze vpon his eternal unchangeable proto- 
types or ideas, after this model transformed this wild, 
fluctuating, chaotic mass inte a well-ordered world. 


yet light. 


Among the Greek Philosophers: 


(cfr. Ueberweg. History of.Philosophy V I. p. 112.— 
Dr. A. Hockle, Haud book of the History of Philo- 
sophy p. 84.) 


In like manver we read in the Vishnupuranam, 
Book I. Section II. "Day was not, nor night, nor 
sky, nor earth; and there was neither darkness nor 
And there existed then Pradhana, Brahma 
and the Purusha incapable of being apprebended by 
ear and the other organs or thc intellect.” Now in 
the sankhya system of philosophy which is chiefly 
followed here, Pradhana means the unformed Nature, 
as the material cause of the world, tho root or plastic: 
origin of all, and it is assumed to be self-existent, 
eternal, productive, but not produced. 


But it is not so. Matter cannot be self-existent, 
uncreated, and eternal, in the sense that not only it 
had no beginning at all, but moreover it owed its 
existence to none. For, if it were so, matter itself 
would be the only true God‘ 
because self-existence is the 
absolute characteristic of almighty God. As the 
characteristic of light is to shine, the characteristic 
of heat to warm, that of food to nourish, во God’s 
characteristic is to be. Self-existence in His nature, 
His essence, His character, the root of all his other 
attribuses and  perfections. Indeed, God exists 
really, and creatures also exist really; God is, and 
the creature also is. Yet the divine being and the 
created being differ infinitely from one another, in 
that the former is independent, the latter dependent ; 
the former is uncaused, the latter caused ; the former 
has all things of itself, and the latter bas. abso 
lutely nothing of itself but is itself produced 
out of nothing according to a pre-conceived idea 
derived from the Divine essence ‘this infinite 
difference is indicated by saying tbat God not only is 
but is of himself in virtne of His own essence, in a 
word, He is self-existent. Therefore unless we feel 
strong enough to swallow the absurdity of a God- 
matter, we must come to the conclusion that matter 
is not self-existent or uncreated, bus is itself an effect 
produced out of nothing by God. 


Matter, not God. 


Moreover, if matter existed and exists eternally 

side by side with God, uncreat- 

If matter scif-^xiet- ed, self-existent, as Plato crgues, 
ent, independent of , . ; К s 

God. it is clear that in its being 

matter is independent of God. 

But if matter is not indebted to God for its existence 

and beiug, why should it depend on God for its forma- 
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thon, mayipylstion snd shaping into, the codhtlesa 
setsluté hab conntate thia visible Ujiwerse ї Self- 
existence implies power, nay, infinite activitv, because 
geewer.seWvity ghd %сйоп gpriwg from being as from 
flam roót, and fóllów closely the-nature of being. 
"Therefüre if matter coutd exist by ії, no one can 
tll why menkinl should 'have' attributed the forma 
tion of hBaven and earth to sn spent external tc 
matter 11, namely, vo God. 


Attidlate can meet these arguments in two ways 
only First by asserting that matter ів self-created 
or dora of ‘itself; secondiy, by saying that matter, 
Beng self-existent and uncreated, is wholly indepen- 
dent of God with’ the necessary consequence that the 
world evolved out of matter in virtue of a spontaneous 
évdlation; which ıs intrinsic to matter itself, so- that 
the сіс of primary matter by endless and sponta- 
осе etolutións turned into the existing world. 


Of these two hypothesis the first is evidently 
absurd, as it implies the most 
glering contradiction, nemely 
entity and non-entity at the 
same time. Entity, becanse the first condition of 
every agent is thet at. least, it be. existing. itself 
before it can pot. Non-entity, because: that which is 
to be called into existence is presupposed not to be 
already existing. ‘Therefore. matter. cannot. be self- 
existent or.borm of itself, bat is indebted to some 
extemal cause or agent for its existence. 


Master not self-crest - 
ed. 


Neither is the second hypothesis tenable on scienti- 
fic grounds. For let us suppose 
by the hypothesis that every- 
thing has been. spontaneossly 
developed, from metter. But metter in itself is iners ; 
of itself it remains quiescent until set ip motion by 
some external impetus. This truth needs not be 
demonstrated as it is the foundation of mechanics. 
Therefore if watter in itself is inert and has no motion, 
how could the world have been developed spon- 
taneously from it ? Whence that motion in matter ? 
Whence that impetus, withont” which amy ohange in 
tabér'is inconceivable? “The first- being,” says 
BE Thomas,“ mast be in sct and in, no kind of poten- 
Бану.” Bub primary matter, according to all Philo- 
зсрһћеге, was absolutely inert, and devoid of ell 
qualities, capable of being: etermined by an ex$ernal 
agent, but in no way determined in itself. 


Mester not self-deve- 


Some unswer with Bochner that “ eterma) matter ш 
necessarily endowed with per- 


is t itælf Petnal-movron ; and therefore. the 
movement of mutter 1s eternal as 
itaelf.’ (Buohner, Kraft and staff pag 55.) But this 


assumption is porely gratuitous, and no: argument 
‘was ever brought to:prove it. For, movement ia ай 
effect, and. every effect implies a cense, and matter 
itself cannot be the-canse of its own motion, because 
matter, in itself is inert and dead. Moreover, modern 
всњосе, ав 16 was shown n the ‘first lecture, proves 
beyond any reasonable doubt that eternal movement 
is impossible and absord, and that “ conseqtently 
there was a beginning of the:universe, and that for it 
ne force whatever whereof science takes cognizance 
can account” (Rev; John Gerard, S. J, Modern 
Beience and. Ancient Faith). 


To sum up: the world' neither evolved itself, nor 
was it evolved by God from a primeval, chaotic matter, 
which existed eternally side by side with God, uncrea- 
ted, self-existent, eternal, becanse if 80, matter itself 
would be God, which would involve glaring contra- 
dictions. 

С. BARTOLI, 8. J. 


THE POETRY OF STEPHEN PHILLIPS: 


When.some hare-brained “ preas-men” and noisome 
* clique-cpitics" took it into their headg to doubt in 
the few montha following Tennyson's death whether 
British poetry which survived the death of Chaucer 
would ever recover from the loss of such an ingenious 
master of rime-craft, the contribution* of Edmund 
Gosse to the pages of “ The New Review ” sufficed"to 
check somewhat the slarmiog mania for Tennyson's 
verse. What with the even-toncd estimate of Tenny- 
son, and what also with the brave defence with which 
it songht to blow aside the vindictive tirades of a few 
“review-men”, Мг. Gosse’s article exertised а very 
wholesome influence in restoring balance of judgment 
to the literary world. Р 

After speaking about the relation of Tennyson to 
the pest poets and his station in the history of English 
Poetry. Mr. Gosse ventcres to tell us “ that a genera- 
tion that can boast of Mr.Swinburne and Miss Christioa 
RossBtti, of Mr. William Morris sud Mr. Coventry 
Patmore, of Mr. Austin Dobson and Mr. Robert 
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Bridges, has no reason to complain-of-teck оё бге or 
elevation, grace.or versatility." ‘his was spoken 
when the article considered the out-look of English 
Poetry in the year -1892. Siuce then tke rapid 
maltiplication of the quantity of poetry.and the appear- 
ance of new men as poets of name have proved that 
Mr. Gosse's-etetement ia true.in more ways than one. 
Mr. William Watson for the excellent quality of verse 
and the sonorous grace of diction has -becomethe 
hobby of many Мг. Gosse himself, though decidedly 
ап excellent artificer at word-jewelling, hus been 
steadily improving io versification both in matter and 
manor. Мг. William Watson’s '* Wordsworth’s 
Grave" and Edmund Gosses “ Russet and Silver” 
are perhaps the best specimens of recent. new-blown 
bods: :of song. Startlingly enough a fresher indivi- 
dual has made his debut with в delightfully -proted 
green-covered volume of poems,* and his poetry has 
al! the purity and subdued fragrance of Matthew 
Arnold with the somewhat dismal dignity of Words- 
worth, . The book must be the sensation of the year, 
aince Mr. Stephen Phillips is one who might evidently 
be able to extort a recognition even from a grudging 
public. He is fond of allegories and many of the 
poems that appear in the present collection have a 
silent under-current of a most beautiful modern 
optimism. 

“The Woman with the Dead Soul” is gracefully 
misty though it is possible here аһа there to see what 
the poet strives to say. It deals with the purpose and 
nature of death ір large and liberal contemplation, 
and manages to be sermon-like and moral-breathing, 
without being sickeningly didactic. It seems to have an 
almost physical effect on the reader when such lines as 

“ On t^ the mirror silently she goes 

Lightly a loose cress touches at her ear; 

She gazes in her own eyes without fear; 

Deliberately then with fingers light 

Sbe smoothed her dress, and stole into the night." 
strike our ear. The blood-curdling effect is spared 
only by tbc .discerning setting of ideas and the 
Studied art of cloudy yet suggestive expression. The 
appalling disgust witl. which the reader retires from 
Marie Corelli’s mmute nnd undisguised description of 
the slow expiry of a woman'slust-cankered frame under 
the action of a self-administered dezdly narcotic, flashes 
on his mind by way of remote association when he reads 
about Phillip’s symbol of the London Woman. The 
association is useful to teach him the deftness with 


* Poems by Stephen Phillips. John Lane The “Rodley Head, 
London &nd New York 1898. 
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which'the poet. manateb'whal "the “бу i'ndveliet te 
her wild hystericat'dberrations mikes intensely horrid. 


The next piece 18 “Marpesen” and a refreshing ehapge 
indeed from the grim sulkiness of ‘the woman with the 
dead soul.” ‘The theme is classical being taken from. А 
Greek legend while the. manner is Miltonic, се coald 
even say almost Dantesque, with the quaint grace 
and balm of Keats, and the scenes and thopgbts are 
throughly modern. The story is simple and beat told 
іп the author's own words '* Murpessa,-being, giyen by 
Zeus.her choice between. the. god . A polio.end Idas, а 
mortal, chose Idas." ‘lhe poem ів. a;znodel of artistic 
perfection.and the deep.and even note of. its lines is 
a mark of: the:master-hand. that worked at thea. 
Tbe graceful and. melodious verse, fawless in.con-. 
struction, dignified in form; does show everywhere 
signs of heart-felt. conviction end. grand stress. .It 
bas none “ of the perilons. stuff that. weigha..opon the 
heart.” What capacity for original observation and 
what facility in. weaving: gosammer-webs of .delioate- 
tinted fancy vould be expected of a gennine poet are 
seen in 


“Жер һе long day:that glideth without cloud, 
The eummerday, was at her deep blue hour 

Of lilies musical with buay bliss, 

When very light:trembled ва with excess, 

And heat was frail, and every bash and flower 
Was drooping іп the glory overcome." 


' Marpessa, the `тову-сһеекёй' maiden, of stbarn 
hair aud of'bazel eyes, the very vynosure of greek 
gods and heroes stood between'her süitors Apollo 
and Idas, 


“Just па a flower after drenching rain 
"Во from the failing of felioity 
Her human beauty glowed, and it was new." 


The almost angelic:form of the girl is finely re- 

flected in :Apollo's speech to her 

" Yer when І saw thee, I imagined woe 

That thou who art во fair, ahouldst ever taste 

Of the earth-sorrow : for thy life has been 

The hiatory of a flower in the air, 

Liable hut to breezes and to time, 

As rich and purposeless us is the rose : 

Thy simple doom is to be beautiful." 


How much more is suggested than what myriads of 
lines would fail to hit off with. half as much sichnees 
or fiueness, about the radiant loveliness ot that 
heavenly maid. Apolo in his passion for the mortal 
girl begins to philosophise :— 

“What is the love of nen that women seek it Ё 
In its beginning pale with cruelty, 
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But having sipped of beauty, negligent 
Anā fal! of langour and distaste :—-” 


And the poet’s wrapt-adoration before the sublime 
in externa] nature is well seen іп Apollo's words of 
encouraging exhortation tempting Marpessa to marry 
him and picturing to her lier futnre glory and comfort 
if only she should do so: 

* —Continents 
Shell lighten, ocean unto ocean flash, 
Аза rapidly laugh till all this world is warm. 

“Or siwee thou art a woman, thou shalt have 

More tender taska; to steal upon the sea 

A long-expected ви to tossing men. 

Or build npon the evening sky some wished 
And glorious metropolis of cloud ; 

Thon shalt p.-rsuade tho harvest end bring on 
The deeper green ; or silently attend 

The fiery funeral of folingo old 

Connive with Time serene and the good honra." 

The rich bloom and frail and delicate form of 
Marpessa is exquisitely acknowledged by [das when 
he says 

{ “ Т love thee then 
Not only for thy body packed with sweet 

Of all this world, that oup of brimming June, 
That jar of violet wine set in the air, 

That pelest rose aweet in the night of life.” 


Not for all these does Idas love her; He strikes a 
higher and spiritual note than Apollo and his passion 
for her has not ever the remotest shade of animal love, 
bet it ів the same that inspires a poet to sing of 
the surging вел and a sensitient average mortal to look 
with nwe on tbe lurid splendour of the setting 
sun. To Idas her infinite physical charm has the 
supreme use of a divine reminder, and he sees in her 
angelic expression and snperb loveliness the Manifest- 


ation of the infinite “ Idea ” as he says 


“ Not for this only do k love thee, bat 
Recause Infinity upon thee broods 

And thou art full of whispers and of shadows. 
Thou meanest what the sea has striven to say 
So long, and yenrnéd up the cliffe to tell; 
Thon art what all the winds have attered not. 
What the stil! night suggesteth to the heart,” 


Idas goes on to remember iu the fascinating form of 
Marpessa what Kant and Schopeabauer might have 


gladly felt and believed :— 
“ Thy voice ie like to musie heard ere birth, 
Some spirit late touched on а spirit sea ; 
Thy face remembered is from other works, 
It has been died for, though I know not when, 
It hag been snng of, thongh I know not where, 
It has the strangeness of the luring West, 
And of aad sea-horizona; bewide thee, 
Y am aware of other times and lands, 
Of birth баг. Љое, of lives in many stem. . 
58 


The post’a dignity of diction und appositeness of 
epithets нге excellently seen when Marpessa ia saying to 
Apollo 

АЛП Авів at my feet spread out 
In indolent magnificence of bloom ' 
Africa, in her matted hair obscured, 
And Indin in meditstion plnuged !” 
Her Heaven-protected security Marpessa avows in 
“-—All my days 
Like perfect lilies under water stir, 
And God has shelterd. me from his.own wind ; 
The darling of his breezes have I been. 

Her aversion for the ba«e animal passion of Apollo 
and her perfect accord with the noble moral sentiments 
of 1das is followed by the thought of her human origin, 
and the ostensible incapacity of hers, therefore, to wed 
an immortal, when besieged with earthly cases for 

“My mother; often asa child I pressed 

My face againat her cheek, and felt her tears ; 
Even as she amiled on me, her eyes would fill 
Until my own grew ignorantly wet ; 

And І in silence wondered at sorrow, 

What a frank out-pouring of child-like maidenly 
nature is this, and how well Austin Dobson pleases 
our soul when he dedicated his “ Old World Idylls" to 
the English village girl whom he would describe:— 

“ Вас most to you with eyelids pure, 
Scarce witting yet of love or lure ;-— 
To yoo, With bird-like glances bright, 
Half-paused to speak, half-poised in flight ;— 
© English girl, divine demure, 

To you I sing ™ 

How quaintly the manuers and the very atmosphere 
of the bracing English rural life are reflected in the 
pure person of the Greek-named Marpessa could be 
fully enjoyed only by those who read the poem through. 
Her willingness to rest content with the lot of human- 
kind-in preference to the unlooked-for dole of favotrs 
from Apollo fills oar unnd with a sympathy for her 
resigned willingness and complacent attunement to 
earthly pleasure and pain, when she calmly rejoices 

* Yet I being human, human sorrow mies. 

The half of reaaic, T bave heard men say. 

Ів to have grieved ; When comes che lovely wail 

Over the mind; Old men have told it me 

Subdued after long life by simple sounds.” 

And on she continues 

with stoic equabilit 

ч To all shis sorrow wae Į born, and since 

Out cf a homan womb I came, I am 

Fot eager to forego it; I would scorn 

To otade the heaviness and take the joy, 


Fer pain came with the sap, pangs with the bloom : 
This is the ating, tee wonder. P 
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А And ber deep thought-out passion 
for Suman intercourse and longing for the company 
of things of this earth are thus mirrored with the 
‘yapture of Keats, 
“ Bat if I lore with Idas, then we twe 
On the low carth shal) prosfer hand in haud 
In edours of the open field, and live 
Jn peaceful noises of the farm, and watch 
The pastoral fields burned by the setting eun. 
And he shall give me passionate children, not 
Вот» radiant god that will девріве me quite, 
But clamhering limbs and little hearts that err.” 

Her notion of wedded life and of the sweets and 
stingsothat accompany it have a subtle charm of their 
own, as Marpessa tells Apollo, 

“ And on the crowd I will take his arm, and feel 

Him closer for the press. So shall we live. 

And thongh the firat sweet sting of love be past, 
The sweet that almost venom ia; though youth, 
With tender and extravagant delight, 

The first and secret kiss by twilight hedge, 

The insane farewell repeated o'er and o'er, 

Pass off ;" 

She is sure that according to human 
experiences, there shall be a faithful peace, follow- 
ing married life and her mortal husband will value 
her company even though the first fervonr of young 
love be gone. With the decline of years and the 
dim-grown old age the mutual nttachment wonld 
strengtben and life would become a benign blessing as 
the husband and wife shall have learnt to be 


*' Btill like old friends, glad to have met, aud leave 
Behind a wholesome memory on the Earth.” 


The graceful scorn in which she held the alluring 
smile of the cunning Appollo comes up when she 
seriously interrogates him 

“ And thou beautiful god, in that far time 

When in thy setting sweet thou gazest down 
On this grey head, wilt thou remember then 
That once I pleased thee, that I once was young?” 
And the bewitching stillness of 
supdown is echoed* with all the vividness of a pain 
ting of Turner's whep the poet concludes 


Then slowly they, 
He looking forward, an. she gazing up, 
Into the evening green wandered away.” 
The effect these lines 
"bring on the reader’s mind can on]y be compared with 
that of tke closing lines of Matthew Arnola’s “ Soharb 
and Rustum.” Tbe poem deserves the greatest praise 
for its persistent loftiness of tone, for the Jmpassioned 
accuracy „of a high imagination, for its extremely 
poetical quality and for that suffusion of greately- 


marked joy for Nature’s lavish life which is the 
one jubilant note of Keats. 


The grim and tragic story narrated in ‘Ihe 
Wife ” is of a piece with $ Tbe Woman with the Dead 
Soul" and if ‘‘Marpessa” displays the sathor’s 
wonderful mastery of blank verge “The Wife" 
is an excellent attempt at rhyming poetry. There, in 
an intensity and vividness, a enggestive reservaticg, 
and m picture-wording witb stinging innuendo, thet 
might have done credit to some of the best creations 
of George Eliot's fancy. ‘I'he poem ів sure to have 
an uncanny look for the Hindn mind bat still the 
reader ought to know that it pourtrays an individual 
situation, a true story. "Tbe key-note is strnck when 
the poem begins 

“ Her husband starved ; and gazed up;in her fuce 

There was no crumb of bread in the bare place.” 

The story shows the cruel extremities to which'e 
young wife with a few children might run when her 
dear-loved husband is steeped in indigence and 
helplessness. 'l'he self-sacrifying affection of the young 
woman, and the inscrutable bondage tying ber co him 
are well seen when 


“ = 


Like a martyr robing for the flame, 
She wound the shawl about her without shame; 
Lo in the red sbaw] sacred!y she burned, 

Hor face already into-ashes;turned." 


As she gets into the streets her 
little son follows hef, sand after pacifying his sorrow, 
she forcedly smiles at him effectyally hiding her 
mental agony- With true daughter-like devotion she 
tries to do what best she could to bring and give her 
husband food. The duty to her husband is with her 
a тоте sacred thing than even the love for her child- 
ren and she says to her child 1р sweet softness when 
it caught һе her dress with the famished faee of 
misery and starvation, 

se О croel new-born thing ! 
The years'to you в gentleness will bring; 
‘Then think of me as one that not in thought, 
But out of yearning into woe was brought.” 


The next poem is named “ Faces at a fire” and 
the title tells us what the poem speaks about. It isin 
rhymed hexameter displaying the same mastery of 
versification and fancy which we saw in the poet's 
* Marpessa.” " A hazy moral lurks beneath tht poem 
and that is, 


“ Wonderful soule by sudden flame betrayed, 
І saw ; then through the darkness went afraid” 


The poem teaches us that in the grip of an unforseen 
crushing catastrophe the true nature of mankind 
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comes tothe surface. and we eee every one in his 
true co:nplexion. Examples await us with rothless 
misery and careless bliss in 
“The hungry tramp with indolent gloating stare, 

The beggar in glory and released from care. 

A mother slowly burning with bare breast, 

Yet her consuming chjjd close to her prest ! 

That prosperons citifen in anguish dire, 

Beseeching heaven from purgntorial fire! " 


The next poem “phe Lily " is a plain allegorical 
vision; and under the parable of a garden with sweet- 
smelling ephemeral flowers and slow-destroying 
hand of Death hovering over them, the poet points 
to the transient human existence, and the relentless 
end that awaits it. He alludes toa “rose” as 
being “a passionate Eastern queen,” and a “ poppy” 
as “a dreamer frail,” and to him 

* ——  -—from those human flowers, 

A tragic odour like emotion rose. 

“To Milton Blind” is a powerful apostrophe, 
aud a grand outpouring of sympathetic reverence 
and admiration. Mr. Phillips in verse of undoubted 
sublimity tells ns that the darkness whicb had fallen 
-on the eyes of Milton was but the shadow of Gods' 
protecting wings. The poem isin blank verae and 
has the serene majestic march of Milton's poetry. 
"The poet addresses Milton 

“ He gave thee back original night, His own 

Tremendous canvas, large and blank and free, 

Where at each thought a star flashed cut and sang." 
And then says 

“Thy hand was taken by angels who patrol 

‘The evening, or are sentries to the dawn, 

Or pace the wide air everlastingly." 

After “To Milton Blind” there follow a cullec- 
tion of neat little poems, more or less didactic in aim, 
faultless and facile in expression. Of these ‘‘ Lazarus” 
is written ip memory of a dead friend with excellent, 
‘pathos, It"paints under the cloak of an apostrophe 
the yearning mind of the trie lover or Ёгіейа left on 
this earth below to have һ look on the form of, or at 
least to have communion with, the soul which once was 
his. What more can we require in the way of atrue 
tribute of amity at the hands of a cordia] friend 
than the thought 


“ Thy face, dear friend, whom I во long have known. 
" Have we not wandered with turned arme, and walked 
Through evening fields together ?” 


“Faith” is the next little poem which is a gem. 
It gives expression to the silent feelings of a man who 
has lost» dear female child, ond who after the first 


o 
pangs of misery and sorrow are over, brings himself to 
dee the justness of the Law whose action is nothing 
but order, harmony snd love, 

“ Yet I discern with clearer brow 

A high in@lulgence in the blow, 

Light in the віст that c'ay me broke, 

A special kindness in the stroke, 

А gentleness behind the Law, 

A sweetness following on the awe. 

Farther on the poet speaks, 
“Thy Judgement still to me is sweet ; 
I feel, I feel, that we shall meet.” 


“ By the Sea” is a delicate piece narrating iu finest 
poetry the recollections of a ramble with a young 
friend by the seaside. It contains beautiful passages 
and an invidious quotation will mar the value of the 
poem as a whole. Yeta passage will not he out of 
place to give an idea of the true poetic quality of the 
piece. The poet addresses his young friend 

* And the sea-bloom, the colour of calm wind, 
Was on your cheek; like children then we kissed, 
Innocent with the sea and pure with air ;" 

As the friends were returning home the heavens 

were rapidly changing tints, 
“ While veil on veil the heaven was bared ; 
And & new glory was on land and sea, 
And the moist evening fallow, richly dark, 
Sent up to ns the odour cold of sleep, 
The infinite sweet of death So we returned, 
Delaying ever, calm companions, 
Peacefully slow beside the moody heave 
Of the moon-brilliant billow to the town." 


"A.S.P." is another poem speaking about & 
woman who seems to have been in the relation of the 
author's friend, and her morn] convictions breathe а 
fragrance of the modera “ Religion of Humanity ” so 
well spoken about by John Morley in his “Rousseau.” 
For 

“She drugged her brain agninst realities, 
And lived in dreams, and was with muaic fed, 
TnipDring to be spared e'en sweetest things " 


aud 
“ She craved no Paradise but only peace.” 


In “ the Question ” we see a father and son conve 
sing in a somewhat unwonted fasuion. The son asks 
the father to assign a »eason why he was born so weak 
and vivourless and the father replies that it might be 
due to his own‘indiscretion in his early days and says, 

“My son, when I was young and free, 

When I was filled with вар and glee, 

I equandered here and (бге my strength 
And to thy mother's arms at length 
Weury I came, and over tired ; 

With fever all my bones were fired’: 
Therefore so soon thy strength is flown." 
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One might think the poem savours a little bit of the 
iudelicate but the earnestness and paternal sympathy 
of the father covers lis replies with a pathetic and 
tear-compelling charm. 

Of all the small "poems it is little doubtful that 
* Beautiful Death." із ethe brightest aud most melli- 
fluons. The poem is worthy of Shelley and is 
instinct with a passionate love for communion with 
“the Spirit of Nature" to have which the soul of Shelley 
would indeed thrill with thirst. Tbe key in which 
Shelley sings'in “Queen Mab” rises to a chime of 
exhilarating symphony in “Beautiful Death." Death 
is nothing but the snapping of life-immuring bonds 
and the liberty to join and become one with Nature. 
It is not the painful sting of inanition and decay but 
the glorious metamorphsis enabling the buzzing 
golden bee to emerge from the less gay-tinted 
chrysalis Our poet's view of Death may not be 
welcome to the rabid clergy but it has a nobilty and 
loftiness wkich is the poet's own. Heasks, 

“Why dreadest thou the calm process of death ? 

To miss thy wife's illuminating smile? 

No more to proudly touch thy child's bright hair ? 
To leave this ylorying green, this flashing sun ? 
Yet Death is full of leisure and of light; 

Of compensations and of huge amends.” 

The dead man is according to Mr. Phillips every- 
thing in creation and his spirit becomes the pulsating 
life of every element of visible Nature. He might 
wander as a breeze | 

“thro’ the ward, 

Balm to the sick. п cvol and vagrant bliss.” 


He will drop like dew on the thirsty place and hasten 
to the eager land like a cloud. He can move on 


“ Conspiring with the summer plans of lovers, scent 
From evening hedge the walk of boy and girl." 
and can.live 
In 8olnces, caresses and in balms. 
Nocturnal soothings and nutritious sighs. 
The unhappy mind an odour shall be breathed ; 


aud he sbali 


“ Assist this bland wud universal scheme, 
Industrious, happy, sweet. delicious, dead ! 

“The P'rison-r " is a small piece of five quartrains 
telling us how a yours husband that returned from 
incarceration met with a strange welcome at the 
hands of his wife. He entered jail ^s а blooming 
young mau enjoying all the respect and admiration 
of his wife and returns in decrepitude and poverty 
scorned and taurted by her. 


“The Wound " grapples with the digputed Christian 
theological problem whether souls that believed not 


«The 
‘aliout a Heaven or a Hell, in fact, about, any sort ef 


im the vicarious redemption of Christ could ever be 
saved. The poem may not be tasteful to the Christian 
divines since it ends by an imaginary person intro- 
duced to the presence of Christ 8peaking against the 
narrow nature of the Christian doctrine in a glib spirit. 


“The new De Profundis” is- the counterpart of 
Wound.” Tbe poet does not much gnind 


posh mortem experience, provided, only he can be sure. 
of a persisting life, 
* АҺ, weleoine fire, eternal fire 

To burn for ever and not tire ! 

Better Ixion's whirling wheel, 

And still at any cost to feel! 

Dear Son of God, in mercy give 

My soul to flame, bat let me hve!” 


In “T'he Apparition ” a living lover and a dead love 
are introduced, and the mental yearnings of the lover 


and the apparitions of the love are described. 


There are only three lyrics and every one of them 
is delicate and balmy, having the quaint odour of 
Burns. The first lyric longs for “the laughter of a 
girl that’s dead” «he second for the presence of a 
wife that “has passed,” and the last, which is the 
best, mourns the death of а dear lady-love. From 
the last, one can not refrain from quoting the lines, 

“Thy*soul shall be upon the moonlight spent 

Thy mystery spread upon the evening meret 
And yet! ........ a” 

“ Christ in Hades” is the last long poem in tbe 
present collection of poems and it, as the author calls 
it, is “a phantasy.” There аге a good deal of excellent 
lines in this piece, and the blank verse reminds us of 
“Marpessa.” A whole band of miserable souls includ- 
ing poets, commanders, kings, peasants and what not 
crowd in Hades and their queen is Persephone. A dis- 
gust is felt by the queen as well as by the sojourners in 
Hades that the ways of God are going wrong and tke 
prevalence of the so-called moral law is ag empty 
dream. At this juncture Christ comes in and many 
souls make prayers to him bringivg forward their 
respective complaints. Christ is at first minded to 
release the souls from their present misery on the 
strong representations.of a Titan but ultimately after 
a good deal of wavering and on account of wability 
to judge by “himself He does not do the souls any 
good. Then they all get sullen and dissatisfied and 

* Hades her imterrupted lifo resumed." 

The poem merely seeks to deal a deathblow on the 

untenable doctrine of vicarions suffering and the- 
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wmbendinz rigidity of the Law of Nature. Christ 
himbelf за not free ftom it nhd must pay'the penalty 
for his mal-actions if any. Christ's suffering can not 
do any geod to any man ond every one will have to 
reap his own fruit consonant to the nature of na ion 
hehasdone According to the poem when Christ was 
arked to perdon the-sins of Hades-bound souls, Не 
thought over and over, 

“ Bnt па he stood, gazing, from time to time 

Ho seemed to awerve, ..8 though his hand grew red, 

Cr move, as though to interrupt some sight." 

The poem as a whole is masterly in treatment 

having such a richly-varying combination of details 
and such beautiful descriptions. 


We have reviewed Mr. Philltp's poems oue by ont 
and it is now left for us to consider his general excel- 
lences as an aitist and а poet. The great truth he 
strives to teach is to love beanty in every foru us 
long as life lasts, and to be sure of becoming the 
beauty itself after death. To him as to Keats the 
great dictum is “ а thing of beauty is a joy for ever.” 
'"l'o love tho greenness of the meadows, to love the 
blue bills and sparkling cascades. to love the rosy- 
cheeked maidens. to love the sweet-scented flowers, 
to love the colour-changing heavens, these are the 
passion for Phillips as well Keats. To both of them 
life is for bennty's sake and death is only becoming 
ove with the beautiful “Spirit of Nature.” А pro- 
spect of Heaven never buoys them up end a frightful 
Hell never depresses them and they live for “ the 
beantifal” in Nat^re and tbey must be united to the 
* beautiful" in Nature. Such is the teaching of Mr. 
Phillips’ poetry. 

The poetry of Phillips 1s delicate-scented and can 
not stand the rouch-handling of anatomical criticism. 
It is suffused: with troe melody, with the troe бшш 
of dulicions flowers, with the gentle colonrs of the 
rainbow. The first point that strikes any careful 
and critical reader of Mr. Phillips’ poems 1з the 
steady and virile mastery of versification which gives 
to his nambeis such a rippling flow. “Marpessa " 
is a graceful. tender poem, of sensuous and pic- 
turesque, but, essentially superficial and‘ sweet verse. 
A certain philosophy, epicnrean іо tone inspires the 
poem. Ir ‘Christ in Hades” there is a strong and 
manly note audible, Intensity there’ is in Mr. 
Phillips’ poems but it is the intensity of sensuous 
enjoyment. Hiw'muse is full of the spirit of the 
sunlit wood, the breezy headland’, the fragrant garden- 
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walks at dusk ; his poem are redolent of the cheerful 
felicity that plays about the romance of young wed- 
ded life, the happy and ardent love of wife and hur- 
band, leisurely and unooticed meetings of lovers in 
cool und delicious orchards, and unrestrained freedom 
to breathe the pure sir of the blue sky, rambling along 
moss-grown walks gay with new-blown flowers. Mr. 
Phillips" * Marpessa ” is ciad in classical dress. In 
this пе catches the true spirit, the unadorned sweet- 
ness of the Greek idyl. ‘he ardent natural sense of 
enjoyment,without morbidity even in its sadness which 
is the essence of Greek feelinr, needs nu setting to 
declare itself. Hence the poet has felt, 1 venture to 
think, that there is vo need to shift his readers to an 
earlier ave and sunnier scenery than beyond in name. 
The Greek feeling can exist in the sweet seclusior. of 
an Indian village, in Londen smoke. in the monastery 
of a Tibetan Lamah. Fiom end to end “ Marpessa” 

bespeaks the genial mirth of one who feels a happy 
youth useful, with promise of calm and gracious hi urs 
tə соте. But at the same time, as far as poetical power 
goes, both ““ Marpessa ” and “Christ in Hades” are 
more nervous and vivacious than any of the author's 

other works. “To Milton Blind" and Beautiful’ 
death" are th- high water-mark of Mr. Phillips 

genius. The haunting melody of “ Marpessa,” its 

serene and equable sweep, exalt the writer among 

bis contemporaries; and for ardent feeling and pure 

workmanship his three lyrics rank nearly as high. 

Mr. Phillips ig uot always free from mavnerism or 
misty expression. ‘here is, however, a sweetness 

aud dignity about his handling both of metre and 

thyme which never degenerates. into commonplace, 

and yet is never affected. In the difficult matter of 

epithets Mr. Phillips is a master. They are sometimes 

parodoxical at first sight but they justify themselves 

on examipw'ion. To give an expression or two as 

examples taken at random from his poems we may 

look at “ sweetest surgery,” “ nutritious sighe” 

“indolent magnificence” and the rest. 


Delicacy rather than intensity, fragrance rather 
than steength, is Ње key-note to Mr Phillips’ poemss 
Though we can not definitely seal him of a certain 
tribe. we are not safe in saying that Mr. Phillips is 
xui generis. He із not, however, av obsequious fol- 
fower of any one. No doubt his dignity of versifi- 
cation has the near echo of Wordsworth and the spirit 
he is imbued with is that of Kesta. Yet on exami- 
ation we m»y also detect the subdued tire of Matthewn 
Arnold and the passion for wood and stream of Tenny- 
son. But stili the poet like the forest-flower may 
have self-grown and self-blown. We cannot on the 
whole deny that Mr. Phillips deserves a place in the 
front-rank of preseny-day poets, and for natural love- 
liness of passion and fire he clairos а yet more honoar- 
able station. 


V. V. RAMANAN 
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NOTES AND COMMENTS. 


It is with the greatest. pleasure that we record the 


great change in the Professor’s 

Prof. MaxMuller's views, We refer to his acceptance 
conversion. : х > 
T of Dr. Thibaut's conclusions in 


regard to the true interpretation of the Vedanta Sutras of 
Badarayana. This ie what he says in his last book, 
“ Ramakrishna,” p. 71. “ It is difficult to say which of the 
two всһос:я (Sankara's Advaita or Ramanuja's Visisht- 
advaita) was the more ancient, and I am bound to acknow- 
ledge, after Professor Thibaut's luminous exposition, that 
the Visishtadvaita interpretation seems to me more in 
keeping with the Sutras of Badarayana.” And it took 
him nearly nine years to come round to face the real 
truth and acknowledge it. With all this change, of course 
we do not meanto say, he has changed his real faith 
in Sankara’s doctrine. Yes, Sankara's system ‘may 
be really а superior system but as we have often con- 
tended, it would not do to prove it by citing authority 
which does not support it and claiming antiquity which it 
does not possess. 


And we have been claiming attention for Dr. Thibaut's 
view since 1895, and not even a single Indian writer 
condescended to notice it, Such is the firm-hold bi- 
gotry has in the minds of the so-called liberal-minded 
people in this so-called liberal age. Dr. Thibaut's 
summary of opinion we give, in full, below. On p. 100. of 
his Introduction, he says, 


“Tf now, I am to sum up the results of the preced- 
ing enquiry, as to the teaching of the Sutras, I must 
give it as my opinion that they do not set forth the 
distinction of a higher and lower knowledge of Brah- 
-man; that they do not acknowledge the distinction of 
Brabman aud Iswara іп Sankara's sense; that the 
do not hold the doctrine of the unreality of the world; 
and that they do ^ot, with Sankara, proclaim the 
bsolute identity of the Individual and the Highest Self.” 


* 
oe 
In his lectures on the Vedanta, p. 128, the learned Pro- 
fessor Һа” already expressed his 
agreement with Colebrooke in 


holding that the illusive Maya- 
Vada was not the doctrine of the Vedanta, - But his agree- 
‘ment was more fancied than real. The conception of Maya 


The illusive Theory of 
Maya or Mayavada. 


as Colebrooke anderstood it, and as the Professor under. 
stands it cannot be the same. And Dr. Thibaut drawg 
a clear distinction betwen the two in the following word 


Ы 
ee 
* The Upanishads no doubt teacli emphatically that the 
material world does not owe its existence to any principle 
independent from the Lord, like the Piadhang of the 
Sankbyas; the world is nothing brt a manifestation of the 
Lord's wonderfol power and hence is ffnaubstantial 
Asat) if we take the term substance (Sat) in ith strict 
Sense. And again everything material (Achit) is immea- 
surably inferior in nature to the "ichest spiritual princi- 
ple from which it has emanated and which it now hidee 
from the individual soul. But neither unsubstantiality 
nor inferiovity of the kind mentioned constitutes unreality 
iu the sense in which the Maya of Sankara is unreal. 
According to the latter, the whole world is nothing but an 
erroneous appearance as unreal as the snake for which a 
piece of rope 1s mistaken by the belated traveller, and dis- 
appearing just as the imagined snakg does as soun as the 
light of true knowledge has risen. But this is certainly 
not the impression left on the mind by a comprehensive 
review of the Upanishads which dwells on their general 
scope, and dees not confine itself to the undue urging of 
what may be implied in some detached passages &c." 
* 
* s 
And yet if we may believe some prominent followers 
of Sankara, this Mayavada or Vivartavada is the root 
of Sankara's system and if this Mayavada is not borne 
out by the Upanishads (Dr. Thibaut pointa out that the 
word Maya does not even occur in most of the 
Upanishads except in Swetaswatara and Maitrayaniya and 
our challenge to point out the similes of “горе” and “snake” 
&c. im the 10 upanishads as yet remains unanswered, 
And then what becomes of Sankara's; position? Onr 
‘Aryan’ critic no doubt həs plenty of quotations 
and illustrations’ from the so-called Upanishads but 
unfortunately for him, they are all ignored by our learned 
Doctor and other great European’ scholars much in the 
same way аз they are treated by our own Siddhanta 
writers. 
* 
+ «= 
When we read para буе of his 1eport we recall the me- 
morable words of the late Professor 
Р. Sundram Pillai, Speaking of 
the meek and loyal son of the Thinil 
land he says, “ Our Dwarf to boot 


is the most self-denying of ethnical units imaginable, 
claiming nothing, rejoicing in small mercies, and glorying 
in any nickname his proud, disdainful partner may be 
pleased to bestow on him.” Like people, like language; 
and nobody thinks of the Tamil language, or of offering any 
inducement for its preservation or development, nor has 
any care been taken to preserve itsoldest writing from 
falling into decay and obscurity, and yet many a rare 
mannscript must have beenipjexistence within the last few 
decades. e Veteran Tamil Scholar no docbt truly 
remarks that Tamil Scholarship is the direct road to 
pven in the extract which we elsewhere publish today. 

owever better days would seem to Бе in store for Tamil 
when а Scholar like Prof, M. Seshagri Sastrial speaka 


Professor Seehagiri 
Sastrigal’s Report on 
the search for Sanscrit 
and Tamil Manuscripts 


- up for it in the following words. 
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“ А noteworthy feature of these Reports ів that they 
*include the catalogues and notices of rare and important 
Tamil manuscripts acquired during the search of Sanskrit 
manuscripts, and these additions will, undoubtedly, en- 
hance the usefulness of these Reports in Southern India, 
which possesses а vast and уёгу Wncient Tamil Jiterature 
claiming as much attention: on the part of Government 
as the literature of Sanskrit, and which deserves to be 
explored ав the lafter literature has been for the last many 
years. For this purpose J intend toapply to Government 
for an annual grant of Rs, 1,619, which, I earnestly hope, 
will be sanctioned ` 


We hope Government will see it fit to render justice 
eveu at this late stage. Tli report and the ether contents, 
by the way,are most useful and we have to congratulate onr 
Professor in alveady unearthing some rare manuscripts. 
The extracts from the Tamil manücripts give a fair idea of 
their contents though a proper handling of them will 
require several volumes. 


We have to thank the Professor also tor his Tamil Edition 
of his rare work on Philology. 
oe 
This is a delightful! book we read, tull of old saws and 
maxims, happily illustrated and 
explained. The column containing 
these sayings was the attraction of Mr. Nataraja Туег'в 
* Lokopakari’ and we are glad he has вееп it fit toreprint 
them in such n handy snd nent form ns be has now pre- 
sented tons. We kope the book will have a good sale as 
it well deserves to be. and thns stimulate Mr. Nataraja in 


his labours. 


Gnana Darsani. 


The last uamber contains in the English part an extract 
from Professor Wilson's essays iu 
which he discusses the question ot 
the age and the authorship of the 
Bhagavata Purana. The Professor upholds the traditional 
view which ascribes it to one Boppa Deva. a famons 
grenunarian, who live about the llth century. Our con- 
temporary publishes the extract. without any comments 
but we should like hin to discuss the subject ina 
throngil¥ historical and critical spirit with reference to 
the external and internal evidence, And this would make 
an advance in Indian scholarship, which hithertu has 
concerned itself iu quoting aud паби, and accepting 
every old tradition as true. 


The Pudukota Sans- 
erit Journal und Bhaga- 
vata Perana. 


The preliminary meeting has come and gone. Tha 
chairmgn opened the proceedings 


po with a most "opeful speech, 


There was some useful and varied discussion. Every 
body seemed however animated witli the spirit of achie- 
ving some practical good, We hope the committee would 
Boon present a workable scheme ere long. We hear the 
inaugural Meeting comes off on the 22nd April. 


The Dravadian San- 


We elsewhere publish the extract from the Madras 
Mail, We ere informed that learn- 
ed men who had ап opportunity of 
looking into the work are of opinion 
that novhing has yet been publithed at all like it, concert.- 
ing Siddhanta, and it -will be an unique book when pub- 
lisheB, The readers are to bear in mind what the veteran 
Savant himself writes abont Tamil authorship in-anothar 
portion of this magazine. We firmly hope that the Tamil 
public would do its duty and, warm the heart of the only 
old Tamil Scholar in England. 


Dr. 
work. 


Pope's latest 


* 
+ Ф 


We beg to acknowledge with thanks Mr. Govinda 
Charlu’s * Bhagavat Gita with Ramannja'e commentary ” 
and his Pamphlet. on “ Inspiration, Intuition and Ecstacy” 
and Mr. Billimore's Zoroastrianism, and the Tamil соп. 
gress reports from Messrs. G. Subramania Iyer and 
Durasami Pillai. We hope to notice some of these 
publications in detail ere long. 


EXTRACT 


“COD HAS NO OPPOSITE.” 


(A SERMONETTE FROM THE PERSIAN.) 
By Progesson Lawrence Miers. D.O., OxFonrp, 


(This little piece was suggested to me by a fresh 
consideration of the doctrines of rational dualism ав set 
forth in the Pahlavi literature. See the Axiatic Quarterl: 
Review for July, 1897, рр. 103-110.) T, 


We have allof us noticed that ideas develop not 80 
much in circles as in spirals. We find the old thoughta 
coming again, as history unfolds itself, but they always 
reappear increased. This is рё һар as apparent as any- 
where in the familia: argument by which we try to har- 
moaise for ourselves the blemishes which observe e.ery- 
where in our personal destiny and in that of others—that 
is to say, in the argument by which we accepted these 
miseries on the score of antithesis. 


Hegel, and Fichte before him, used this procedure more 
fully than others among moderns : but devont clergy wliose 
religion no longer includes a cold acquiescence in human 
sufferings have often urged upon their hearers 48 а con- 
solation the necessity of evil tg tbe development of the 
good, of sorrow to the possibility of happiness. 


But obvious as such thoughts may be, and vital as they 
certainly seem to all men in their attempts to smooth ont 
the wrinkles on the face of things, we little expect to find 
them expressed t« a nicety at such њ time as the thirteenth 
certury, and in such a place as Persie; and it is equally 
startling to tind their very detail worked ont in & style 
which reminds us of the much-praised bat sometimes 
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————————— 


Posen, and Jelat n-din Rumi ів i nig d 
of tl prophet. No book of antiquity; of moder days, is, 
all things considered, more remarkable than hie production, 
Wit, bumoar, poetry and, rhyme express its sometimes 
Qosrprondiat pestheism, авд these are offtet with cpucep- 
tiogs which аге often sublime sud е picty which was 
doubtless sincere. When be comes to м beir 

ittings in the style of the mystics he is very acute, 
h. аз be himself confesses, he often sews himself 


balittled philosopher „oè Tho Massari is the 
Вые of 


On this matter of antithesis һе із especially rich, 


= фа t any а place “Hegelianism 
а ives ns ш m , ni 
dus Hegel.” Here is а bit of bis doctrine of limit. 


© Errors occur pot without some truth. If there were 
mo truth. how coald error exist, Truth is the Night of 
Power hidden among other nights in order to try the 
spirit of every night. Not every night is that Night of 
Power, пог yet is everyone devoid of power. If there 
-were no bad goods in the world every fool might be а 
bayer, for the hard act of judging would be easy ; and 
if there were vo faults one man could judge as well ак 
another. If all were faulty, where would be the skill ? [f 
al wood were соттоп, where would be the aloes? He 
wha accepts everything is silly. and he who says that all 
is false is a kna¥e.... 


~ Discern form from subsiamce, О son. as lion from 
desert. When thon seest the waves of speech. know that 
there is an oecean beneath them. Every moment the 
world and we are renewed. Life is like a stream renewed 
and ever renewed (compare Hegel’s‘ All iw flow” as 
borrowed from Heraclitas). It wesrs the appearance of 
continuity of form ; the seeming continuity arises from the 
very swiftness of the motion (p. 3): а spark whirled round 
has the appearance of в circle. "* 


He expresses the principle of this on page 31, book i. 
Hefe he begins and slowly works his way up te a state- 
ment so great as nearly to silence us with respect for 
him, Commencing with the usu&l instance of light and 
colour, Me goes оп: `` aed so with mental colomrs, At 
night there is no light, aad so no colour, but by this we 
know what light is, by darkness. Opposite shows ар 
opposite as the white man the negro; the opposite of 
lighs shows us what is Пећ; hence colours are knowm by 
their opposites. (то creuted pain and grief show to hepp- 
news through its (уровне, t Hidden things are manitested 
thus.” And then come the (to a scholastic.) 
words, (гоі hus no opposite; He remains hidden." 
has no opposite ; He is all-inclusive. We are all of us a 
Litele theistic nowadays, although on Hegel’s law we 
mey still сіват to be or'hodox ; and who that thinks bas 
net been, or will not be, mentally moved by the conception 
of that inclesiveness. “E> hns no cpposite,” 


God 


© Hegel wes: born in Бйр where a marble slab beari hia 
name 15 600 in the fasimg of the посев whivh cléms to be hia 
birthplace. У 

© Compare book it, page 168. I have not followed Мт Wynficld’s 
mast 'itmperemive anc effective translation literally, buf I nawe 
pewfersed: % vo othérv. 


* The Italics are minc. 


He lias no opposite, not in the reales of thie moral idén, 
not in the close distinctions of the exact or the quasi exact 
sciences, not in the physieal astrolopies of the skies pat in 
the range of mathematics surpassing iriagination, nor in 
the scope of esthetics which are as minute an they are 
exp The telescope and the microscope are ag 
powerless as is that world of sensibility which is called 
into life by music ог colour. Nowhere is Не arrested or 
described. Sorrow cannot say to Him “Here is your 
limit,” nor Pain declares“ Me you never made" Even 
the old cenceptions of future torment which ezistclear and 
distinct as ideas at least, almost as dreadfn! as the 
supposed realities; nothing, nothing is withoct Him, or 
so opposed as to define Him; He hse no opposite, Bat 
He bas detail, if we might so express ourselves. He hag 
no opposite, bat His actua! deeds and attributes are made 
up of them. He can vever be defined, but we can 
approach a definition. Every opposite that we discover 
brings Him nearer. All the thronging results of science 
may be said to be the discoveries of opposites. Every 
opposite, found out by brain. or eye, or glass, ог meaaure ; 
every tool with its adopted edge, every struciure in the 
subdivisions of mechanics із an sdded item m the reavin 
of that grent edifice made up of difference out of which we 
approach Him. Withort the recognition of difference no 
conciousness can exist, and the pang of misery is the 
actual condition to the thrill of rapture as to the calm of 
peace. 

Surely it is a consoling as well аш ап impressive запоі 
to the Асб that notwithstanding ie eonfeis in his 
mental processes he does not think in van that to the 
universe of opposites on which he works there is a unity 
towards which he may indefinitely progress.* “ God has 
no opposite"; it gives consolation to the deer, for he 
knows that every result which he brings forth, sharply 
facing either menace or defect, brings him nemrer tc the 
Harmonised. Well may we accept the * pals of thought," 
“the grasp, " the split,” the combination:’+- What 
consolation above all it gives the sufferer! Haw oppositions 
tend to make us doubt! How can there he a purpose in 
so much treason, such equivucation, and sach oppressi 
as we see? How is it possible that there can be an 
so mean? Surely bere, if anywher, is God's Opposite 
Yet even here the old Persians ward holds guod. God 
menus the сар # as the only beiug that.can define the good. 
That good is somewhere, and all of us will be sure some 
day to find it ont. God has no oppesite, and He perhaps 
never makes us more acutely sensitive to His Goodness 
than when He permits us to recoil and disgust from what 
seems the contradictory oppeette of all that He can be. 


© Compare Kinta * Ad Indem" 
t Compare Heyel'a “ Begriff, urtheil, anhiuga." 
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TRANSLATIONS. 


THE VEDA'NTà-SU'TRAS WITH S'HI'KANTHA 
BHA’SHYA. ` 


(Continued from page 221.) 


(Objection) :—Parames'vara being thas mighty and 
extremely merciful, why should He not instantaue- 
-ously cause the Karma of all jivas to ripen and mani- 
feat t b bliss of Moksha*to all alike ° 

tAnawer) : — Yes, Рнгалпеь'уага is equally benign to 
all But thóse of ripe mala (sin) are alone liberated, 
while those of unripe one have still to bide their time. 
Though, for instance the rays of the sun are equally 
distributed, it is only the ripe lotuses that open, but 
not the unripe ones. ‘Thus, Parames’vara, biessed in 
Himself, does everything for the sole benefit of otbers. 
Accordingly the Purana clearly sets forth the whole 
of the faregoing doctrine by way, of showing that 
Paramexs vera is all-benign 

“ Aa without the sun all this world would be dark, 

‚ во would this whole world be dark without Siva. 
As without а pbysician unhappy patients would 


suffer, во withont Siva. the world would bé 


MADRAS, APRIL 1899. 


unhappy and suffer much. As medicine is by nature 
an antidote to diseases, so, it is in the nature 
of Sivato be an antidote to all evi] of Samsara 
As this terrible sphere of samsara has been in 
time without a beginning, so, Siva, the Deliveren 
from samsára, has been in time without a 
beginning." 
Wherefore it is possible that Parauiesvara, who acts 
only for the benefit of all, engages in the creation of 
the world and other activities. 


And because of the applicability of all attributes. (11 i 36) 
In sh@rt, whatever attributes cannot be applied to 

Pradhana, to the atoms, to Karma, tu Time or the like, 

are all of them applicable to Brahman. Wherefora 

itis but right ro sav that Brahman, who izabove all, 

is the cause of the creation of the world, and so on 
End ot the first Lida in the z2cond Adhyiya 


SECOND PA'DA. 
Adhikarana. 1. 


The inferred (Pradha'na) cannot:be (the cause), because then! 
there tan be no creation; and because of its possibility 
~ (in the presence of a sentient agent.) -(II 11.1) 


In the pre&eding l'àda, the Vedantin's own theory 
has been established by answe:ing the objections 
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raised by the Sánkhye and others on the strength of 
reasoning. Now, again, on the strength of reason- 
ine the Sánkhya and other opposed schools sre 
cmticisgd. First, an“pnquiry is started as to whether 
the Sankhya doctrine of Pradbéna is reasonable or 
not. 

The cause of doubt in all these cases is clear and 
may be easily made out. 


(Pirvapakeha :)—We see that the doctrine that 
Pradbána is the cause of the universe is alone reason- 
able. For, Predhárin is made ор of sattva, rajas, and 
tamas. This alone is fit to be the cause of the universe, 
inasmuch as we find everywhere its effects, 
namely, pleasure, pain, and delusion. Such things 
as cloth are pleasurable when found, as serving us 
to cover our bodies with. When taken away by 
others, they are sources of pain. When neglected 
as serving no purpose they are committed to oblivion. 
As pleasure etc. are thus constant in all things, the 
cause of the universe must be Pradhana, made up of 
the three gunas or constituents. 


As against the foregoing we hold as follows: 
Pradhana іе not the cause of the universe, because 16 
is insentient. To explain: We see that a piece of 
wood or the like, when not acted upon by a conscious 
agent, can be effectual in building a car or a palace; 
and we see that when acted on by a conscious agent, 
some effect is produced. Wherefore Pradhana, not 
governed by a conscious agent, cannot be the cause of 
thc universe. As to the allegation that pleasure etc. 
is constant in all effects, we say that it cannot be, 
because pleasure, and the like are internal 7. e. sub- 
jective, whereas the cloth etc. are external, i. е, 
ebjective. Wherefore the theory that Pradhina ів 
the cause is not consistent with reason. 

A question is raised and answered : 

(1f you say it can be the canse) as milk and water 
(we say) sven there (it is not so), (IT, 162), 

(Objecticn):—Just as milk and wate: become curd 
and hailstone without being acted on by a conscious 
agent, so Pradhana ci.; become the universe. 


(Answer) :—No, even there, the reason cannot hold 
good; for milk and water, being insentient objects, 
fall within the sweep of our 'nference. Moreover, 

And because, when !t 1s independent, the opposite state 
can never come abeat (II. ii, 3). 

If the insentient being can evolve effects without 

being acted on by a conscious agent, then creation 


will be constant, and there can be no pralaya or 


dissolution, the opposite of creation. Wherefore, the 


-‘Insentient canot, bethe tausa of the upiveMe. 


It canst even beas in tameo grasa (cates bye cow), 
becauep cf failure elsewhere (II. 0, с x 


It does not stand to reason to contend that, like’ the 

rass enten by a cow becoming milk, Pradhána, 
aagi insentient, can be the cause; for, since wo 
find:no transformation into milk in the case of grass 
eaten by a bill ог pot estan by any being, even grass 
must be acted-on by ‘а conscious.agent: 

(1f you say it is possible) as in the case of man and loadstone, 

(we reply) even then (it cannot be) QT i. 5). 

(Objection) :—The Purusba causes Pradhana to act 
by his mere presence, though the letter is insentient, 
like a lame man leading another who is blind, or like 
a loadstone causing iron to move. Thus there is no 
necessity for a conscious entity. 


(Answer):—Even then, it is not possible for 
Pradhána to act, since Purusha remains unaffected. 
The lame man and the loadstone do undergo a certain 
change by way of teaching the way or by way-of 
being taken to the proximity of iron, and so on, 
Wherefore, mere presence of the immutable Purusha 
cannot account for Pradháne's activity. 

Also because of the inexplicability of (the relation) as the 

main (and the subordinate) (IL. И. 6). 

The Sankhyas say that the universe comes out of 
the Gunas which become related tə each other as the 
main and the subordinate, when one of them gets an 
ascendancy over the others. This relation, as the 
main and the subordinate, assumed to come into 
being at thetime of creation, cannot be explained, 
inasmuch as the Gunas which attain to a state of 
balance during dissolution, undergo no distatlance 
whatever. For this reason also,the creation of the 
universe gannot be properly accounted for according 
to the theory of Pradhana. 

Even when inferring to the contrary, (it is inexplicable) 


because of the absence of the power of intelligence 
(11, i. 7). 


Even if you infer that Pradhana acts otherwise 
than in the manner referred to, the theory will stil. 
be open to objection, inasmuch as, in the absence of 
intelligence, Pradhana is not capable of the intelli- 
gent plan (we find in the creation of the inverse). 

Because, even when sssumed, it serves no purpose (IT. i. 9 


If any purpose has to be served by assuming 
Pradhina, we may assume it some how or other. 
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There is no-purpese whatever served by the assump- 
Wen. For, Purusha being immutable, he cannot:be 


affected by way of perceiving Pradhàna or undergoing: 


any other'change, and therefore it is not possible to 
maintain that Purusha becomes subject to enjoyment 
and suffering by ascribing to himself the: properties 
of Pradhána and that he attains liberation by right 
discrimination thereof. Wherefore, in the absence 
of all purpose, there is no need to assume Pradhána. 


And owing to contradiction, it 1g unsound. (П. ii. 9.) 

We aee а thousand contradictory attributes assumed, 
wuob.as thet Purusha is the perceiver, the enjoyer, 
immatable, and.so on. For this reason, too, Kapila’s 
theory is quite unsound. Ы: 


Adhikarana. 2. 


Thus it has been shewn that the doctrine of 
Pradhàna being the aause of the universe has no 
support of a proper authority. Now this adhikarana 
proceeds to refute the theory which maintains that 
atums (paramánus) are the cause of the universe. 


What is big or possessed of length (comes out of) the short and 
infinitesimal ones (1I. ii 10). 


Here a doubt arises as to whether the theory which 
maintains that the atoms аге the cause of the universe 
18 consistent with reason эг not. 


(Pirvapaksha):—The doctrine of Pradhana not 
admitting a supreme Lord (Parames'vara) governing 
the universe, it is no doubt opposed to reason to 
meintein thet, Pradhana is the cause of the universe. 


But, the theory that atoms are the cause of ihe 
universe is supported by reason. To explain : When 
thy universe is іо a state of dissolution, on Parames'- 
-vara conceiving a desire to creste, by Karma of the 
sentient veings is induced first activity iu the motion- 
less atoms. In virtue of thie activit one atom 
conjoins with another atom, and from that conjunction 
a dvyanuka, i. е., & molecule composed of two atoms, 
comes into being. Three dvyanukas form one 
tryaruka. and во ор. In this way the whole universe 
is created. Thue there is no objection to the theory 
that atoms are the cauae of the universe. 
(Siddhánta:)—As against the foregoing we hold as 
follows: According to the theory of Kanéda, from 
out of short and extremely small atoms (called para- 
wanes} are produced tryanukas which possess length 
ond рен» sizo, aad dvyanukas which are short 


and possess the size. of an stòm.. How ie this possible | ? 
Tb explain: Paraménie sre éndued with the size 
called périméndalya, with the size which is smaller 
even than an anu or atom. Qut of two such paramá- 
nus waich have not the size even of an anu ог atom 
is produced, as the Vaiseshikas say a dvyanuka (two- 
atomed molecule) which has the size of an anu. Sọ 
also, out of the paramànu which are short, в dvra- 
noka is said to be produced which has no length. 
From out of three such dvyanukas, they вау, is born 
a tryanuka which possesses length, but not the size 
of an atom (anu)  All;this is inconsistent, because it 
is opposed to their theory аз to what takes place in 
the qualities of the cause. Parts ofa whole, having 
each six sides, combine with one another and produce, 
that whole which is bigger in size than any one of 
the parts. Since paramánus have no sides, they 
cannot combine together to produce a bigger sub- 
stance. Wherefore the doctrine of parantánus is 
unsound. 


The Sütrakara points out another ?hconsistency : 


In either way, no activity ; hence its absence. (11.11 11). 


Because of the absence of first activity in atoms, 
there can be no conjuuction of atmos, caused by that 
first activity. If the activity be independent of the 
ripeness of the adrishtas (Karmas) of the jivas, then 
activity may arise in the atoms even before the 
Jivas' adrishtas become ripe. If, on the otber haud, 
it should depend on the adrishtas of the Jivas, then it 
cannot be that those adrishtas produce activity in the 
atoms only on certain occasions. No euch quality as 
ripeness residing in the adrishtas is ever perceived 
by us, On the other hand, we can say that an act 
becomes ripe only when and where accordjug to the 
sruti enjoining the act, the act ia destined to produce 
its efect. Those acts as to which no specific time is 
mentioned, become ripe in the absence of all other 
acts which are stronger than the act and obstruct its 
natural course, Adrishtasare by nature,auc -stend 
to produce effects in accordance with the acts of which 
they are results. Wherefore it is not possible to 
suppose that acts, done by the infinite number of 
souls, as productive of fruits of different sorts and at 
different times, become ripe all at one time and in one 
form. Hence the untenability of the doctrine of 
atoms as the cause of the eniverse. 


There is again another inconsistenqy, аз the sütra- 
kêrsa says: 
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And because it likewise (involves the fallacy of) infinality, 
owing to the postulate of ssmava’ya. (17. ii. 12). 


A relation called samavóya or intimate relation is 
postulated. Hence an inconsistency. —How ?—Even 
in the case of samavaya, : as in the case of jati (gen us) 
and gunas (qualities) —the postulale being that these 
are supposed to become related to the substance by 
the relation of samavaya—we will bave to postulate 
a separate relation by which samavüya may become 
related to the substance, and so on. infinitely. This 
involves the fallacy of anavasthà or infinite regress. 
Hence another inconsistency in Kanáda's doctrine. 

(The members conjoined must also be) quite eternal, because, 

" (Samava'ya is constantly) present. (II. ii. 13). 

Itis postulated that samavayais an eternal relation ; 
aud this-is not possible unless the members related to 
each other by samavaya are also eternal. Thus, it 
would follow that the p»ris and the whole made up of 
those parts are also eternal. Wherefore the theory is 
unsound. 


And as endued with colour еіс, the reverse. must be the case 
as we finds it it experience. (11. ii. 14). 


It is here postulated that paramanus possess colour 
etc. Then they cannot be eternal; for we find that 
pots etc. which are possessed of colour etc. are 
perishable. Wherefore also, the theory is unsound. 

And because of inconsistency in either way (11. іі 15). 

If, to avoid the conclusion that paramanus are 
perishable, it be postulated that they are devoid of 
colour etc, then it cannot be maintained that all 
qualities in an effect are produced by those inhering 
in the cause. If, again, with a view to maintain 
this, it be postulated that the paramánus are endued 
with colour ete, this postulate would lead to the 
undesirable conclusion that they are perishable, and 
TBus, in either case, Kanáda's theory is open 
to objection and is therefore unsound. 

Having no following. it has to be aside altogether (11. ii. 16). 

The Sánkhya theory, though opposed to S'ruti and 
reason, is accepted by the orthodox followers of the 
Vedic doctrine in some points, such as satkáryaváda, 
the doctriue which maintains that the effect exists in 
the cause even before Xs mainfestation. Kanada’s 
theory being, on the other hand, not accepted in any 
of its parts, those who seek Moksha should neglect it 
altogether. 


зо оа). 


Adhikarana. 3 


In both the caus#l aggregates, it (the aggregation) cannot 
take place. (II. ii. 17) 


The theory of the so-called Vedic systems has been 


refuted. Now, the theory of the non-vedic systems, 
will be refuted. First the question is started as to 
whether the doctrine of aggregates, as propounded 
in the Buddhistic systems, can be upbeld by reason 
or not. 


Pürvapaksha :—It is reasonable. 
tha doctrine as follows: 


They propound 


There are two nggregates, external and internal. 
The e£ternal aggregate comprises*earth etc. The 
internal one comprises the mind and its functions, 
The whole universe consists of the two aggregates. 
То explain — Pramánus are the cause of the externat 
aggregate. 'lhey are of four sorts, those of earth; 
of water, of light and of air. Out of these simultane- 
ously combining together, the external aggregate ів 
born. Of the internal aggregate the cause is the five 
skandhas or bodies, ‘These Skaudhas are respectively 
composed of forms (гара), feelings (Vedaná), ideas 
(Vijnana), names (ranjnà) and tendencies (samskára) 
as perceived by the mind. ‘I'he Rupa-skandha, the 
body of forms, is composed of sound, touch, colour 
and the like Whe manifested in thought they 
constitute the Vijnáns skandha, the body of ideas. 
The pain caused by this last forms the Vedaná- 
skandha, the body of feelings. Devadatta and other 
names compose rhe Sanjná-skandha, the body of 
names. The latent impressions of these make up the 
Samskára-skandha, the body of tendencies. Out of 
these combining together, the internal aggregate ie 
formed, Thus in the doctrine of aggregates there is 
no inconsistency whatever. 


As against the foregoing we explain as follows 
The theory that the two aggregates are the cause of 
They (the buddhista) 
hold that everything is momentary. How is it possible 
for momentary things to form &n'aggregate. The 
causes existing only for one moment, they vanish as 
they come into being and are therefore incapable of 
producing any effect. 

И you say that it is possible because (avidya’ and attachment) 
are the cause of each other, (wo say) no, because (avidya’) 
cannot cause aggregation (11, fi. 18) 

(The Buddhist)--The avidya which regards the 
impermanent as permanent, and such feelings as 
attachment, are the cause of each other, and thus 
aggregation become’ possible. 


the universe is untennable. 


(Vedantin):—No, for avidya cannot cause aggre- 
gation. The mother-o'pearl cannot actually вте the 
purpose of silver, by mere avidya, i.e. when the 
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yaother-o’pearl is only mistuken for silver. To one 
who knows the truth, the avidya vanishes then and 
there, and then no attachment or anything of the sort 
caused ‘by avidya can possibly arise. Wherefore the 
theory that the aggregates are the cause of the 
umverse cannot stand. 

The воёгаквга adduces another argument: 

And because of: the disappearance of thé first at the birt 
об the second (II. И. 19.) 

‘Because when the second moment of в pot comes, 
the first moment thereof has disappeared, and because 
abbiva exists ever the same as the cause, everything 
may: be produced everywhere and at all times. 

If not existent, there is a contradiction of the hypothesis. 
if otherwise. there is a simultaneity. (II. ii. 20.) 

If the cause does not exist when the effect arises, 
then it will be coutrary to the bypothesis that ‘he 
sense-organs, light and such other auxilinry circum- 
stances produce cognition. Now, if the cause were 
to abide till the effect is produced, then two pots* 
would be simultaneously seen in one. If the cause 
were not to abide till the effect is produced, then the 
contact of senses with objects will be simultaneous 
with the (resultant! cognition. 

Cessation accompenied with an act of thought and cessa- 
tien unaccompanied with an act of thought caanct 
be established, because there 1s no interruption 
complete. 

Cessation méans destruction * without leaving any 
residue. This ie not possible in either of its two 
alleged forms, gross or subtle. For, the destruction 
of a pot; for instance, consists in its being reduced to 
the state of fragments; and thus something continues 
to exist when the pot is said to be destroyed. Where- 
fore momentariness of,things cannot be established. 


~ Because of its being objectionable in either way (I1. Н. 22). 
Whether it be that what has come into being is 
reduced to nothing. or that somethiug eornes out of 
nothing, in either case the theory is open to objection. 
Fog it is not possible for nuy thing to come out of 
nothing; and what comes out of nothing must itself 
be nothing. As the theory is open to these objections, 
it is untenable. 
Not even as to Akasa, there being no difference whatever. 
(II. И. 23). 
Even âkåsa cannot be regarded as a nonentity, 
in asmuch as опг uncontradicted experience testifies 


PED i La = тс» =т= азм — 
* It being held that в pot as it existed at the previous moment 

and its idea are necessary causes for a pot and its idea to arise at 

a given moment. 
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to its reality as the element whére the hawk and 
other birds can fly. 


And because of recognition (II. ii. 24). 


Also because of recognition, momentariness cannot 
be established. “T'hi is (the same as) that”; thue, 
by the relation ot opposition between the two yords, 
‘this’ and ‘that’ we come to understand that one. 
and the same thing can exist in the past as well as 
in the present. It isthe contact of the objects with 
the senses of the inan, who retains the impressions of 
a former experience, which has given rise to this 
recognition. Wherefore, as propounding such doc- 
trines as that all things are momentary, the theory 
which maintains that the aggregates are the cause 
of the nniverse is quite incoherent. 


Adhikarana. 4. 


Of those who hold that external objects have en 
independent existence, the theory of those Buddhists 
who hold that the cow and the pot ahd the like are 
perceived by the seoses has been refuted. Now the 
sutrakara proceeds to retute the theory that the 
existence of external objects has only to be inferred 
from our cognitions thereof : 

Not (an attribute) of the non-existent, because it is never seen, 
(II. ii, 25), 

Here a doubt arises as to whether the contention of 
some of the Buddhists that the existence of an exter- 
nal world is to be inferred from our cognition is 
consistent with reason or not. 


Piirvapaksha :—From a variety found in the cogni- 
tions, the cogniser has only to infer a corresponding 
variety in the external world which impresses its form 
on the cognition and theu disappears. 


Siddhinta s—This does not hold good; for, an 
external object is admitted to exist but for 4 moment ; 
and we have seen nowhere any attribute of a non- 
existent object which has vaaished dut of sight 
attaching itself to something else. 

Then even the indifferent would attain the end (II. ii, 26). 

It being admitted that everything is momentary, 
it would follow that one performs an act while another 
reaps the fruit thereof; so that even to those who 
make no effort at all everything will accrue. Thus 
this theoryis very hard to explain. 
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‘AghIkarana 5, 
(The external objest cannot be) non-existent, because we 
perceive it. (IT. 1. 27; 
Here a doubt arises as to whether the pure Vijná- 
navada is consistent, with reason or uot. 


Pirvapaksha:—It is reasonable. For Vijnana 
(cognition) in its various forms is alone real. Exter- 
nal objects are not resl, in asmuch as, in svapna, we 
find al] experience brought about by the mind alone 
in the absence of external objects. Similarly, the 
Jagrat experienes can be explained. Wherefore 
Vijnana alone ів real. 


As against the foregoing we hold as follows — It is 
not possible to maintain thas external objects do not 
exist ; for the external object enters into consciousness 
as its object which the perceiver has to take note of 
a8 expressed in the words “ [ know it." When con- 
sciousuess is spoken of as putting on the form of an 
object, it simply means that the persdu is thereby 
»nabled to know the particular object as it is and act 
upon that knowledge. 


| -As to the contention that. on the analogy of svapna, 
the jagrat experience is void, the Sutrakara says ; 


On account of à differdnce, It is not like Svapna étc. (II, if. 28). 


Unlike svapna and the like, the Jagrat consciousness 
is fot illusory, inasmach as the latter differs from the 
former іп so far as there is no defect in the sense- 
Organ and the jagrat consciousness is never falsified 
by subsequent experience. Wherefore it cannot be 
that vijnana alone is real. 


The бабгакага adduces another argument: 


There can be (n6 coghition without an object,) as it has never 
been до found. (IL. ti, 29).1 
No cognition caa possibly exist without a co-res- 
pooding object, since such a cognition is never met 
with in experience. It is quite possible that even the 
Svapnic cognition bis an object corresponding to it. 


Hence the inéongraity of the theory that cognittoms 
alone are real. 


Adhikarana. 6 
And becanse of its incongruity in every way (II, 11, 30), 
Thá question raised in this: adhikarana: for settle- 


ment is whether the doctrine that everything is void 
is reasonable or not. 


Pirvapakeha:—It is reasonable. It may be explained 
as foliows. The aniverse as a Whole is not existent, 
because it is falsified by other experience. Neither 
is jt non-existeut, because: we are conscious of it. 
Neither is it both existent and non-existent, as such 
a conceotion involves a vontradiction... We cannot 
say it is neither existent nor -nott-existent, since. Buch 
a conception is impossible. On thé ctBér Hand all is 
a шеге void, not coming under any one of the four 
alternatives. Its appearance ae an object of sensuous 
perception is due to samvriti, uvidya or illusion. 
Hence the soundness of the theory of Nihilism. 

Siddhinta :—The doctrine that everything is void 
is untenable—Why ?—For, as when we speak of the 
universe being existent, so wheu we speak of it as 
non-existent or something else, the subject spoken of 
canuot be a non-entity; and accordingly the words 
sat and asat, existent and non-existent, ad well as the 
ideas corresponding to (ће, all refer fo a really 
existing—entity spoken of as subject to the mutually 
opposed conditions of existence and non-existence. 

As to the contention that the fact of the universe 
becoming an object of sensuous perception is 2crea- 
tion of samvriti or illusion, it is ridiculous to advance 
any such statement. If all is void, who is subject to — 
the illusion ? То whom does the illusion present itself ? 
Therefore the theory that all is void is opposed to all 
experience. 


A. MAHADEVA SASTRY, 
(To be continued.) 
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SRADDHA AND BHAKTI. 


7 We quote the following texts from the Vedas and Upa- 
"nishads from those :allected by Dr. J. Muir in his valuable 
book “ Metrical Translations from sanscirt writers," 


1. "Whatever is done with Knowledge with faith 
with yoga, is more*eflicacious. Il. 1-10 Chandog Up. 


2, “They have no faith in that man’s sacrifice who sac- 
rifices without the exercise of faith” I, 6-8-1. Taite Sam- 
bite. 


3. * On what are largesses based? On faith; for when 
a man has faith, he bestows largesses. On what is faith 
based ? On the heart; for it is tbrough his heart that a 
man has faith." XIV 6,9. 22. Satapatha Brahmana III. 9. 
21. Brihad Arauyaka. 


In the Rig Veda, piety, faith in the gods, and devotion 
to their service, are represented as the necessary conditions 
of enjoying their favour and obtaining the blessings which 
they are able to confer. І cite the following texts:— 


L 55, 5. “ Men hav^ faith (sraddadhate) in the fiery 
Indra when he boris again and again his destroying 
thunderbolt.” 


I. 102, 2. * Sun and moon move alternately, О Indra, for 
"us to behold, that we may have faith (in thee ?)" 


1. 103, 5, “ Behold therefore this his great force ; have 
faith in Indra’s prowess,” 


1. 104, 6. “ Do not, О Indra, destroy our valued eujoy- 
ment: we-have put faith in thy great power. 7. l verily 
believe that faith пая been reposed in thee; do thou, who 
art vigorous, advance us to great wealth. 


T. 106, б. “ Since I said at first, when desiring you twain 
{Indra or Agui), this our soma is to be sought after by 
the dieties,—come now, regarding with favour this our 
trne faith, and drink the poured-ont soma.” 


VI. 26,6. “ Thou, О Indra, gladdened by acts of faith, 
and by soma draughts, didst, for the sake of Dabbiti, cast 
ehumuri into a sleep." * 


VII. 32,14. " Who, О Indra, can overcome the man 


whose wealth thou at? By faith in thee in the critical 
day (of conflict) the hero gains spoil.” 


In thé Following texta the reality of Indra’s existence 
and power is asserted in opposition tò sceptieal doubts :—, 
ii. 12, 5. “ That dreadful deity, of whom they ask ' where 
ів he,’ of whom they say ‘he is not,’—be carries off the 


riches of the foe, as (a gamester) the stakes ; * pat faith 
in him ,he, O men, is Indra." 


УТ. 18, 3. “ Hast thou prowess, О Indra, or поё? tell ua 
truly. Thy strength, О thou strongest of beings: wha: 
art great by nature, is really existent.” 


УШ. 89, 3. “ Seeking after good, present a true hymn, 
to Indra, if he truly exists. ‘Indra does not exist,’ says 
some опе; ‘ who has seen him? whom shall we praise ?? 


4. ‘Pere am I, O worshipper’ (exclaims Indra); 
“behold me here ; I surpass all creatures in greatness." 


See also R. V. ҮШ, 1,31; X. 39,5; Х, 147,1, The 
following texts also express the pious emotions of the 
worshippers :— 


1. 61, 2. * They polished their praises for Indra, their 
ancient lord, with heart, mind and understanding." 


VI. 28,5. “ These cows, О men, are Indra : I desire Indra 
with my heart and mind." 


I. 93, В. “ Do ye, О Agni and Soma regard the acts of 
thé man who worships you with an oblation, with a mind 
directed to the gods, (devadriche manasa), and with butter.” 
(The aame phrase occurs in І. 163, 12). 


IV. 25, I. “ What man, a longing lcver of the gode, 
hath enjoyed Indre's friendship to-day ?” 


X. 42,9. “The self-dependent god provides with opu- 
lence that man who loves the gods, and does not with bold 
bis wealth?” The same phrase, “lover of thë gods,” dera- 
kama, Ocenrs also in ii. 3, 9, and iii. 4, 9, and also» in the 
following verse :— 


X. 160, 3. “ Indra does abandon the tattle of the man 
who loves the gods, and with a longing mind, and with his 
whole heart, pours opt to him libations of soma." 


IV 24, 6. “He bestows deliverance on HA tia who, with 
mind directed to him and unreluctaütly-pitira out soms to 
longihg Indra : he takes him в cómpamtióh i in his fights.” 

VII. 100, i.“ That mortal nevér repetits who, seeking 
(for good’, offers gifta to the wide-átriding Vishnu, who 
worships hint with üevoted mind, and sbeks to gain “so 
din a hero.” 


* The coimectator explains this as meaning that Iudra was 
®їййаёзъа by ritos performed with faith, fot ав he says, "the rite 
Which ii accomphnied by Yalth heb réal worth,” and be quotes the 
Chhandogye Upaniahad, I, Í, 10, wheré it ia ва, “whaléver ie done 
with knowledge, with faith, and with esoteric science, ie more 
efficacious.” 


* The words of the Original are vijah ivg aiinati. Vijah occurs їй 
two passages, i. 92,10, and іі. 12,5, in of which Sayana assigna 
toita different sonso, ugh it must have the same meaning in 
both. Both i in p. om В. y. only says thar it ap ears to bea 
gaming expression. fey in Ma jranalation of i, lo, gives is 
the signification of ' ice," Orient ie 41 Occident, ii. P. 257 апа 'nbte 


248 


FHE LIGHT OF TRETH ов SÉÍDDHANTA DEEPIKA. 


a 


VIII. 2,37. * Worship, O Priyamedhas with devoted 
mind Indra, who is really exhilarated with somas,” 


IX. 77, 4. “ This somp knowing (our affairs) and lauded 
by many with devoted minds, will over come aur assal- 
lants.” 


V. 4,10. “Give renown, О Jatavedas (Agni) to me, who, 
a mortal, constantly invoke thee, an immortal, with a 
laudatory heart (irda kirini): may I with (or through) 
my offspring attain immortality.” 


VIII. 50, 9. * The man, whether learned or unlearned, 
who, devoted to thee, dedicates to thee a word, will de- 
light thee.” 

Prosperous men are said to Aisregard Indra. until ala- 
rmed by display of his might :— 

VIII. 21, 14. * Thon never choosest. a rich man to be 
thy friend Men intoxicated with wine are bostile to thee. 
‘When thou makest a sound, thov gatherest them together - 
then thon art, called upon as a father." 


Tn 5, 44 the following verses occur :—l4.“The Rik verses 
love him who is awake, the Sàman verses proceed іо him 
who ia awake. This soma-libation says to him who is 
awake: “I am pleased with thy friendship." 15. Agni is 
awake; him do the Rik verses love Agni is awake; to 
him do the Saman verses proceed. Agni is awake ; to him 
does this Soma say, ‘ { am pleased with thy friendship.” 


The 1518 hymn of the 10th book of the R. V. is addres- 
sed to Sraddha, faith. It is as follows:—I. “Through 
faith the fire is kindled ; through faith the oblation is offe- 
red,* with our words we proclaim faith (to be) upon the 
head of good fortune f. 2. О faith, make this which I 
utter aceptable to him who gives, and to him who desires 
to give, and to liberal worshippers. 3. As the gods cau- 
sed faith in (the minds of) the fierce Asuras, so make what 
we utter (be an object of faith) tc liberal worshipper s. 


4. Thegods Sacrificing, protected by Vayu, reverence 
faith. A msn acquires faith through an impulse of the'heart ; 
through faith he gains wealth. 5. We invoke faith in the 
morning, at noon, and at the setting of the sun: O Faith, 
inspire us with faith." The Taittiriya Brahmana ii. 8, 8, Б, 
adds another verse: “Fhith dwells in (or among) the gods; 
faith is the entire universe; with an oblation we exhalt 
faith, the mother of what we desire.” The same Brahma- 
па has the following verses in ii. 12, 3, i #:— 


' €3, That ів, according to Yasko Nirvtta IX. 31, “ 
‘kindled,” “ is well offered.” 

+ І. e, according to the commentary on the  Jaitteriya 
Brahmans, ii. 8, 8, 6 f., where the hymn is quoted, “ Faith is the 
oayse of good fortune to men." ''Sayans in his explanation of 
this hymn, however, defines Sraddha to be “a particnlar desire 
which a man has.” 


is well 


- “Through faith a god attains godhead; faith is divine, 
the support of the world: favouring us, she bas come to 
our sacrifice, having enjoyment for her offspring, and 
yielding nectar (or immortglity). * "Faitb, the divine, is 
the first born of the ceremonial, the sustainer of the 
universe, the supporter of the world. Her we worship 
with an oblation. May she assign to us an imperishable 
world, she the ruler, the divine sovereign misstress of all 
tbat exists," 


In several passages of the Atherva Veda also reference. 
is made to faith. Thus, VI. 35,7 “І cook this all-con- 
quering Brahmaudana offering; may the gods hear me 
who have faith.” 


VI. 122, 3, (and XII 3, 7), “Those who have faith 
attain to this world.” 


IX. 5, 7, and 11, “ The goat drives far away the dark- 
ness, being given (offered up) in this world by a man: who 
has faith." XL 2,28, * Be merciful, O King Bhava, to 
the worshipper, for thou art the lord of cattle. Be graci- 
ous to the fourfooted and twofooted beings of him who 
believes that the gods exist." XIX. 64, 1, May he 
Jatavedas (Agni), give me faith and understanding.” 


The Vajasaneyi Sanhita has these verses about faith, 
XIX. 30: “ By giving gifts faith is obtained, and by faith 
is gained truth.” XIX. 77: “ Beholding the forms of 
truth and falsehood, Prajapati distinguished them; to 
falsehood he attached disbelief, and to truth he attached 
belief (or faith)." 

The following is from the Taittiriya Sanhita i. 6, 8, 1, 

He has no faith in what he offers wlfo sacrifices without 
the exercise of faith. He brings water. Water is faith. 
He sacrifices exercising faith ; and both gods'and men 
have faith in his oblation.” See also Aitareya Brahmana 
V. 2. 7, near the end of the section. The Bribad 
Aranyaka Upanishad iii. 9, 21 (— Satapatha Brahmana 
XIV. 6, 9. 22) thus refers to faith. “ On what is sacre- 
fice based ; on largesses, on what is large based? on faith 
for when a man has faith, he gives gifts ; so it is on faith 
that largess is based; on what is faith based ? on the 
heart; for it has assurance through the heart it is on the 
heart that faith is based." 


There are many verses about Sradha in M. Bh. XII, 
2308, 2320. See also M. Bh. iii. 12732, and 12734. 


*4. The commentator quotes here a Smriti verse to this 
effect : “ sacrifices offered, gifta bestowed, or austerity practised, 
without faith, are called bad (or null) and have no existence 
either here or hereafter, O son of Pritha.” 
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шаанисин 


GLEANINGS FROM TAMIL POETS: No. 1. 


The fragment quoted below, to which 1 haveadded 
a liberal travelation in English, is from Asóur qp 
watéZerme (String of triple gems for Cbidam- 
baram), a short poem by Kumeragurupara Swami. 
A poem of this- kind, geuueséC^7ee, generally 
eontaius thirty stanzas falling into ten groups, each 
group comprising three stanzas of different metrical 
types. With this extract, it may be inter esting to 
compare the following from a poem of Archbishop 
Trench :— 
* Some murmur, when their sky is clear 
And wholly bright to view, 
If one small speck of dark appear 
In tbeir great heaven of blue. 
And some with thankful love are filled 
If but one streak of light, 
One ray of God’s good mercy gild 
The darkness of their night. 


Tn palaces are hearts that ask, 
In discontent and pride, 
Why life is such в dreary task, 
And all good things denied ; 
And hearts in poorest huts admire 
How love has in their aid 
(Love tkat not ever seems to tire) 
Such rich provision made." 
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(N. B. The bracketed portion ! huve not translated, as being 
merely descriptive of Puliy dr.) 


Many lands a mighty king rules o’er, 
With ears seeing, with eyes speaking,* 
The tyrant weel of conquest sending 
In one direction, then another, 

Not bearing other kings should own 
The flag, the drum, the ombrella white 
(Symbols all of victorious might) — 
Such monarch to his surprise sees 

The wealth of a greater king than he. 
His cwn less wealth seems lesser stil]. 
Him seizes ruinous envy foul. 

Devising meanst to glut his greed, 

He eats no food aud sleeps no sleep ; 
He tastes no joys of women's love; 
"With saddened heart he oft heaves forth 
Long sighs of grief and discontent. 

In misery groaning pines he thus. 

On the contrary, 

A cutter poor that carries wood 


EU CEN 
* This is the Oriental ideal of в poteatate. The kingdom was 
во extensive, that the ruler could not see everything for himself hut 
had to depend upon the reports et his ministers and viceroys. 
The orders he had to issue were во many that, in teciturn dignity, 
he signified his wishes by a nod of his hqad or а motion of his eye. 
Elsewhere;we-h&ve :— 
“ аатейг 2005 Ord wig Sarah” 
* c, f. Emerson :—" If you own land, the land owns you. 
t с: f. Bacon :— 
“ Princes аго like heavenly bodies, which have much Wenera- 
tion, but no rest," 
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From place to place, and «rying vends. 
And, with the little enrne'd, lives 

With children all on gruel and greens— 
He, proud of hut and trifles few, 
Despising mocks the next-door man, 
Like him a son of labour too, 

With brag: *' He is no equal of me." 
Thus lives right pleased ani happy he.* 
Therefore, 

Wealth is but the heart’s contentment t 
Desire is ceaseless penury.t 

No bark so sure, as Intelligence§ pure, 
The senses five thet has subdued ‚|| 

To cross Desire’s e’er-wjd’ning sea 

That all the worlds enfolds within, 

And tiny makes the surging main.{ 
Therelore, 


GLEANINGS FROM TAMIL POETS :—No. 2. 


The stanza quoted below, to which a translation 
is added, is from the 6499 acci леон А (“Necklace 
of Fourfold gems for the God of Chidambaram”). The 
poem 4767 wed! wn% contains 40 stanzas, falling into 
ten like groups, each group having four stanzas of 
diffgrent metrical forms. The author is the great 
ancient poet and sage, Pattinaththér, a hater of shams, 
a veritable Carlyle of the past. His poetry is in many 
places characterised by a coarse blantness of expres- 
sion and a scornfu) disregard for conventionality, 
delicacy or euphemism. Very often our taste rebels 
offended; but who shall blame the poet who flashes 
his electric searchlight on some of the filthiest corners 
of human life, if he does so only to w&rn us away in & 
kindly spirit from going perilously near them? 


O Lord of famous 'l'iger-town, 

Thy saviug Grace if I may claim, 

From gfip of Desire-poverty 

That drowns al] souls in painful births** 

Iu wercy me release, 

And grant me wealthtt of knowledge, Lord. 


N. B. 


* c.f. Gray :— 
“ From toil he wins his spirits light. 
From busy day the peaceful night; 
Rich, from the very want of wenlth, 
In Heaven's best treasures, peace, and health.’ 


Ф c. f. Miltou :— 
" The mind is its own placc, and in itself 
Can make a Heaven of Hell, 1 Hell of Heaven." 


t c. f. Ruskin :— 
“We complain of the want of manythings--we want votes, 
Wegwant liberty, we want amurement, wo want money. Whigh of 
us feels, or knows, thut he wants peace ?" 


$ Intelligence in which there ів no relative consciousneer 


|| є. f. Sir Thomas Browne :— 

“ Ho who is bis ow» inonarch contentedly sways the sceptre of 
himself, not envying the glory tocrowned heads and Elohim of the 
earth.” 

*[ i. e. by comparison. 
99 с. f. the couplet from Kurral :— 

^ gets Qacm* aid 5 2105565065 диз 

per.qo JouSas disc" 

* To all souls ever is Desire the ugfailing seed of birth’ 

$t c. f. Coleridge :— 

“Three treassureg —love and light 

Aud calm thoughte, regular as infants’ breath; 

"And three firm friende, more aure than day and night, 

Himeelf, his Maker, and the Angel Death.” 
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Hail! Speak * Hail! Speak. 
O Erriug mind by desire bewildered, 

Hail! Speak. Hail! Speak. 

What things are seen byt fade from sight, 
And things we eat to fæces turn; 

What things are rubbedt but change to dirt, 
And things that meet in time yet part ; 
What things are full do still decrease, 

And things rise high but low to fall 

What things are born svon end in death, 
And things once great to little wane. 
Nought stands the same. And yet besides, 
Men born to wealth, men known to fame, 
Men great in lore, or grand in might, 

Men free of gifts, men trained to arms, 
Men bigh of birth or virtuous life,— 

How many such of my tribe bave died ? 
Not e’en their name endures; and this 
Dost not thou, Mind, on thought perceive ? 
The false mirage (the spectral car), 

A dream in sleep$ this life] is like, 

A waking life though it is called. 

And, deeming this body™ harder than rock, 
Wi*h vielous ones, 


$ The meaning 1з:— I wish health to thee, mind. Speak and 
одат сг me." 

t i c, perfumes, powdera ctc 

I The mirage was quaintly fancied to be the chariot ou whieh 
ghosts ride. The mirage censes to. be seen when we go nea; 
it ів transitory ; суси во is this life. cj. Amiel Mau, under his 
morta] aspect, is but a species of ephement... J gaced into the 
ктем: jn«lacable abyss in which are swallowed up all those 
phantoms which enli themselves living men. 1 saw that the living 
are but npparitions hovering for a moment over the earth, made 
ont of the ashes of the dead, and swiltly re-absorbed by eternal 
night, as the will-o'-the wisp sinks into the marsh.” 


§ cf, Shakespeare 


" We are such stuff 
As dreams are made ol, and our little life 
Ie rounded with a sleep.” 

Ц cf, Amicl‘—"* To appear, to shine, to disappear; to be 
born, to suffer, and to die; is it not the whole sum of life, for a 
butterfly, for n nation, for a star? " 

“т cf, Amiel: -“* A bubble of air in the bloud, a drop of water 
in the brain, and & man is ont of gear, his machine falle to 
pieces, his thought vanishes, the world disappears from him like 
& dream at morning. On what a spider thread is hung our ingi- 
vidual existence ? Fragility, appearance, nothingness.” 
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Thou too hast infumoasly fallen. 

* Thou art & base thing, straying from 
The righteous path. And erraot drawn 
By senses five,* as fish that takes 
Frem angle bent the hodke'd bait, 

As moth that seeks the glowing flame, 
As elephant canght by lustful touch,t 

As bird by music sweet allured,t 

As bee by fragrance blown beguiled,$ 
Thou hast unconscious neared destruction. 
As the stupid worm that weaves fine web 
And tangling itself therein dies, || 

In boudage caught by chains of Desire, 
Unkuowing how to acr, heart sore. 

Thon drowsest in this boweled prison. ij 
The Lord that stintless grants his grace 
]n mercy sweet, to those that serve 

And pine for Him unceasing, like 

The calf that yearns to meet the cow,** 
The Lord of Tillai’s wondrous dance,tt 
Thon dost vot praise, adore. 


What thinkest thou, my simple mind ? 
N. B 


* Note how the fish, the moth, the elephant, the asuna bird 
and the beetle are lurcd to their destruction by the five senses 
of taste, sight, touch, hcaring and smell respectively. 


+ The allagion here is to the mode of catching male elephanta 
with the help of trained females. Vide Sanderson’s “Thirteen 
Years among the Wild Beasts of India,” pp. 73 et seq. 


“Four or five steady females, ridden by their mahouts, who 
partly conceal themselves with в dark-coloured blankot asthey lie 
ou theirelephants’ necks, оге tuken to the jungle whero the 
single mule ig known to be, and ure allowed to yraze as though 
they were wid ones, and to gradaally approach the male if lic dues 
not himself take the initiative............ When the male can be gut 
to nbandon himself without reserve to the society of the females, 
they keep in close attendance upon him... ........The tame 
Delilale. under the direction of their riders, close round their 
victim when he ів really asleep, and two mahouts slip off with coila 
of rope and tie the slumbering Samson's himl-legs together very 
securew,” 

t The bird (real?) is the Ана (also called Jogo. but not. the 
peacock). Jt is а conceit of che Tamil ports chat this bird is lured 
aud kept fascinated by sweet musie, and rhat a jarring uote makes 
it full down senseless, when it is easily caught 

$ The bee or the beetle, drawn by 
fermented honey of the flowers, and Гато Th помелі. 

i The reference here is co the silk-worm whick covers itself 
with threads of silk, or to the cxrerpillar of some anch spevion ag 
the Vanessa Urticw This caterpillar covers some spot with Гаусс 
of sil k-threads. and “a small hillock «silk ix formed, the tisano of 
which is not at all compact.” By alternately contrac’ 
elongating its bely, it pushes its hindermost legs а 
hillock of silk, presaes against it the hooks of its feet, ко na to gel 
them better cutangled, and lets its body fall in a vertical position." 
The silk-gatherers perhaps kill it then and remove the cocoons of 
silk. Vide Figuier’s “ The Insect Word,” рр. HG et. Ses. 

© ic. tnc body having howele, 

** Tue cry of the calf to its mother їн very jrüthetic. 
like the Tamil vord ‘ Аттай ' (Mother). 

ft'Tilli' is Chidambaram, ‘The wondrous Rance,” is tha 
Dance symbolic uf Creative Energising. 


nee, sit the 


Tt sounda 
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SOME ASPECTS OF THE GOD-HEAD. 


Auaga Sieg. Gus dusreraas." 
“Behold! He is tho male, the female and the neuter. 


Tiruvachakam. 


my 


Very often it happens we have to write upon the 
same subject over and over again, and nobody 
need wonder. why this should be so. We eat the 
same kind of rice and dish of vegetables over 
and over again, day after дау; from the year's ond to 
the year's end, and yet we never ask why this should 
be so. The answer is plain that this is the best and 
safest and most wholesome food we require every 
day of our life, for its sustenance and nurture and 
growth. What applies to the -body applies to the 
mind as well. The mind requires also some whole- 
some and safe and healthy pabulum for it to feed 
upon, also, every day, nay, every hour; and you can 
starve the mind, as well as over-feed it; and you 
may feed it on unwholesome and nnheailiby food ; 
and these are irregularities which we should avoid as 
we should avoid irregularities in diet. Wholesome 
food, however often we may repeat, ought not to tire 
auy body. And this is necessary for another reason 
also. Man is circumstanced more or less by his 
environment ; all sorts of influences are brought tS 
bear on him ; and these create doubts and misgivings 
even in the most well-regulated minds and the mind 
vacillates from one extreme to the other. It is there- 
fore good that the mind is made to face the same truth 
ever and anon. And hen, indeed, our memory is so 
weak, we forget what we learnt only yesterday ; and 
what fails to strike our imagination at one time 
may attract it another time. Besides, errors and 
fallacies are repeated day after day, and it becomes 
necessary to <epeat what we regard as icuths 
as often. As such, we make no furtier apology 
for going fuily into a subject which we touched upon 


^introduction to the 


in our Review of “the Minor Upanishads,” in our 


Kaivalya Upanishad, and in 
our article on the Personality of God. Very often 
a controversy is carried on by ‘means of names 
and words, and the whole fallacy lies in the different 
parties to the controversy understanding the word in 
as many different ways. We have seen how European 
writers differed in defining the word “ Personal" dnd 
“Impersonal”; and we have accepted the word 
‘Personal’ free from all implication of limitation 
or anthropomorphism and in the manner defined by 
Emerson, Lotze, Dr. Merach &c. We have also noted 
the different ways of internreting the word Saguna nnd 
Nirguna. One calls God Saguna,and interprets Nirguna 
in undoubted and authoritative passages as meaning 
merely “ devoid of bud qualities." Ава in this sense 
Saguna must mean full of bad qualities; and yet this 
one will only call his God Saguna and not Nirguna ; 
and he exhibits a clear prejudice against the word 
“ Nirguna,” thus clearly making out that his interpre- 
tation is after all only a doubtful expedient at avoiding 
an inconvenient corner. We have however referred to 
its techinical and original and philosophic acceptation, 
in that Guna means the Guna tatwa which is the 
name and characteristic of Mulaprakriti ; and this 
Guna comprises the three Gunas, Satwa, and Rajas 
and Tantas; and Saguna accordingly means clothed 
with Satwa and Rajas and Tamas, gross material 
qualities, and Nírguna means freedom from these 
three qualities or gross material yeilings; and the 
definition of God as Nirguna, and not as Saguna, does 
not therefore conflict with the literal and consistent 
acceptation of the two words, or our idea of God's 
Supreme Nature. By the way, an additional proof 
that our interpretation is correct is furnished by the 
fact that the Saguna Philosopher actually clothes his 
God with Satwa-Guna, Comparisons are generally 
odious, but where principles are at stake they caunot 
be avoided altogether; and we merely invite ovr 
readers’ attention to the two descriptions of God-head, 
given in the appendix to Dr. Muir's metrical transla- 
tious from Sanskrit writers, which are respectively 
summarised from the Swetaswatara Upanishad and 
Uttara-Ramayana. You may omit the names, for 
they are accidents due to our ancient religious,history, 
and you may give the bare descriptions to our artist ; 
and we have no doubt he will draw two totally 
different pictures. No doubt we admit their Saguna 
conception of God, and as for that any bavana of God 
serves the purpose of the aspirant after a bigher path 
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eee, a m e e a m a 


Soa great etient,, on the well-known pracpie hig 
dewn by Д1. Maikardan, “Choose the form which 
eliencts your lowe most.” But ав we bave pointed 
ont already, we do net remember a£ times that 
this rs only a form, a symbol and not the trath 
Heo, thet truth i beyoud one’s ordinary ker 
(“wet o fp Lm app. ot 8 ц Gere .—s comi paris 
Ad 5 Qatsrereus wi.se.”}, and that теь inir yision 
19 posee (< аав ape wig sca. er^, |ы лыд 
Bass Lui rap. Quran”) when leaving our feeling ot 
* P’ oud ' Mine ' destroying sud annihilating our Pasu 
and Раза nature “ome 251.0 els Qa.5—rtacer 
Qo. @” and assisted by His Sppreme Grace (“awa m 
or sór’), we reach the place of peace, ‘urvana (Literally 
not-lowing-as sir) (ferus 2107р Aiws Opell 
er pe)* 


What we, therefore, here wish to Jay down and 
impress upon our readers, is that, whatever names we 
шу tre, ("9090 OS апе ge pdin gs, Dro 
Bowers wg sto QekG o anit Dane 1Gion"—" Let 
us ding the titousund ieies of the One who has по 
пее, no: form, nothing”), aud though we may accept 
thia form and thet eymbol for worship and prectice 
(Sadhans), yet wë hold rigidly to the principle shat 
God i$ not me, covered by ignorance and matter, 
and God cannot be born asa man and clothed with 
Prakriti qualities, The rigid acceptance of this one 
ргіреріе alone that God is Aja; (cannot be born) ought 
ve distingessh std elevate tbe Siddhanta from al] other 
forms of Religion. And the rigid acceptance of this 
Cec pribeiple alone must prevent it from its degenera- 
ting iuto a superstition, and base idolatry, and man— 
and fetish-worship. One great obstacle to the due 
recognition of the exgeltence of the Siddhanta is the 
obstacle thrown by certain names. We use certain 
names as denoting God and as comprising ‘he 
ciaradteristic attributes which we clothe Him with. 

But now can we help it? We caunot forget our 
language, and its past traditions; we cannot 
forget our religious part, however we might 
try; and we cannot therefore coin new names, 
simply becanse some others want us to do so. And 
what peed is vaere for doing so either? If we use 
certam names, they were so ised by 90 per cent of 
the Indian population for the last 30 centuries, at 
least thay were so used in the days of the Puranas and 
i1tihazas, they were so used i? the deys of the Upa- 


e HM — m 
асалука iow that [am-Qol" Beek of Psalms. 
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nishad writers and they were so used іп the days of the 
Vedic writers And seme of these Mantras and wrts 
heve been uscd in the daily prayer of everybody. The 
publishers of “ l'he Theose:hy of the Upanishads” 
recommend to us the following Mantra from the 
Taitriya Upauishad for our daily prayer. 


“Satyam pranam Anantam Brahma Anandarupam 
Auritam yad vibhüti Shantam Shivam, Advaitam." 


Aud what is there sectaricn about the word 
“Shivam” herein? Even an Upanishad of the Type of 
Ramatapini has this text with the same word, (quoting 
as it does the above Mantra of course), | 


“ Shivam, Sbantam, Advait&m, Chathurtam man-- 
узше” 


There is опе thing about the word “ Shivam” 
Sanscrit scholars say that the word in this form is mot 
aneuter noun bot simply ав adjective, and accordingly 
translate it as gracious, benignanb &c.; but it ig 
remarkable that this word is always used in the 
Rig-Veda and other Vedas and Upanishads in con 
junction with the word Rudra, Sankara, Bava, &c., 
and to denote the same personality and not any other. 
However this be, the word (дег) is Shivam used in 
Tamil clearly as the neuter Form of Siva or Sivan 
(Әде ет), as Param (wow) of Para ог Paran (иге), as 
Brahmam (rws) of Brahman (:9ғ:065), with no 
change of meaning in either form. That this acoouhts 
for the frequent change from one gender to another 
in describing the Supreme Being, even in tke same 
Mantra, as in the Swetasvatara, we have already point- 
edout That all tbese names are also declinable in the 
feminine gender without change of meaning, we have 
also pointed out elsewhere. Whether we say Siva, 
Sivary, ог Sivah; Sankara, Sankaram, or Sankari; 
Paran, Param, or Parai ; we denote the same Supreme 
Personality. We use these words and in these forms 
of gender, as these are all the forms or symboli we 
perceive in the material universe. To us, there- 
fore, these names are mere names and гот 
more; and we affix therefore no wreater impor- 
tance to one’ form in preference to another, Though 
Professor Max Muller would prefer to call God, 
in the nentor, “It” and think it a higher name, 
we are tboroughly indifferent as to calling the 
supreme, ^S He, She or It; and we accordingly with 
St. Manicka Vachaka praise God, as 


354 


THE LIGHT OF TRUTH ов SIDDHANTA DEEPIKA. 


— ——— 


“Оез вуеш Jesu Qupswear атан st 


“Behold! Не is the male and the female and the 

neuter.” 

These lines will be^found repeated oft&n and 
often in the Thiruvachakam, Devaram and every 
other sacred writing in Tamil. Can lines be quoted 
from writers of any other school? We dare say not. 
But the older Upanishads contain similar thoughts 
and that only proves our contention that the Siddhanta 
school but barely represents to day tbe oldest tradi- 
tions and are the inheritors of the, most ancient 
Philosophy. Of all Indian Preachers, it was.the late 
Madakàndsna Venkatagiri Sastrigal that used to 
dwell on this universal uspect of the Siddhauta in 
‘respect of naming Him as ‘He’ ‘She’ and ‘It’ 
and he used to point out that all names of Siva are 
declinable in all the three genders withont change of 
meaning, whereas other names ‘do not admit of 
thischange, and even if they do, the word is meaning- 
less or means something else. We do not know why 
some people prefer the neuter form tb the masculine 
or feminine, when in fact it stacds to reason that the 
male and female represent in each the perfection of 
organized aud organic form, much more so than the 
neuter forms. If by calling Him,t ‘It’ we mean 
to emphasize that God is sexless we must also insist 
that God is genderless and that he cannot be spoken 
of in the neuter gender. And the phrase, “ seer 
weg” ‘Sripucnabhunsam,’ ‘He, She, It,’ has be- 
come a technical phrase with us (see first sutra of 
Sivaynanabotham) to mean the whole of ‘the material 
manifested universe and its various froms ; and when 
naming God with words and forms borrowed from 
matter, we cannot avoid using these words. But 
they, the difference between principle and symbol, 


* And yet consider the following lives from the same ‘utterence,’ 
Bee qyaxoner oor ater ® < 
чаз pet c1: ш Osteo ders 

edem i^c ecu осӣ owt sa 
Fad бга Luger 35e: Serta,” 

My Father! He became man, woman und hermaphrodite, the 
Akas. and Fire and this fiel Cause, and transcending all these 
fore, stands The Supreme Siva of the Body glowing like the 
Flame of the Forest. Не is n> Lord and the King of Gods- 

“Doeme шест Murs Opec sot ей 

«927 ст) 7 огасу® 10 я я даш КЕ 

awor yawri Rage,” 

“He became, * He’ and ‘She' end ‘Ig and the Earth and Heaven 

and is different from all thew and stands as. my dear Blessed- 
пева.” 


f The genius of the English. Language, reflecting ав it does 
the Christian Religion docs not allow us to call Got, except in 


the masculine, though of course we һауе heard that they do nat: 


name tu say that God is a male like man. 


truth and dogmatism, has to be perceived. We-tried 
to make ourselves clear about this distinction. abons 
the “Soham or Tatvamasi” doctrine in our lást; 
and in the subject wéehave beer elueidating 'sbove 
а similar distiction has to bé perceivéd. Опе says, 
‘address бой always as He’; and if ўро call Him, ‘It,’ 
he says you are addressing а cold ab&traction. ‘Ano- 
ther claims to have reached a higher Philosophy һу 
refusing to-call Him, ‘Him’ and by calling Him ‘It.’ 
Both seen to think that there is something degrading 
in calling Him as ‘She.’ But the feeling which in- 
duces the European to lift the female to almost 
divine honors, and the tenderest and most passionate 
of all our emotions which cling round the word 
‘mother’ ought to enable one to realize our ideal of 
God as the ‘ Divine Sakti, * One who, St Manicka 
Vachaka says, “is even more loving than my mother." 
(sD Oud go dumejas ш sugar er "T) 


W here of course, the trutn is seen, there will be no 
more.room for ignorant dogmatsim, and any and ай 
these modes of address will equally be acceptable tq 
Him, if instead of uttesing those bare words, we pnt 
into them, such love as will “ шаке our bones melt,” 
and.such as is described by our own Saint, io bis 
“ Gorg s ossa ” “ Pilgrim’s Progress” (р. 101, 
S D Vol?I.) 


We began our' article with the object of quoling 
from our Lord Municka Vachaka some passages in 
which he addresses -the supreme as “‘Sivam” in the 
Superlative Neuter of Prof. Max-Muller and the for- 
going remarks will be sufficient to introduce those 
passages. 


“Aa gto &sdiu Be Guo." P 25.. 

* Praise be to “ Shivam” beyond rench of thought,” 

* gar o (mer ergo AaGuw.” р, 26, 

O. shivam ! who dwells in the heart of those who 
love Him." 

“йв ш (su posee» & С дан! &L. (50 

© gain 8 ваз д Oa p Aad.” p. 12, 

“Shivam which stood unperceived by Hari, and 

Brahma and other Gods,” 


оаа пля Se C 
* Mrs, Flora Apnie steel speaks of Uma-Himevuti „аа the 
emblem of perfect wife-hood, mother-hood and mystical virgihity. 
+ Consider the following lines also. 
«па Ooróurü aede d ger осот геев Эше О” 
grlu yirmi gore iC qur? 
t We give the references from the well-printed and neat edition. 
of Kanchi Nagaliuge Mudaliar, 45, Bairagimntt lane, Madras 
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* ass Pig Aws” Ibid. 

" Losing one’s *Pness, became Shivam” 

" gas faugh.” p. 119. 

“ The sweet shiva Padam" (The Mahat padam of the 

Upanishad.”) 

«фый Quies. risen o siib Kern. өй.” p. 125. 

* [ will not touch those who love not Shivam.” 

* sue Dish a pe Funia Ouferurenc. 

Ans os." p. 153. 

“My Father who took me to His embrace by 
making me Ghivam, ufter cleansing me of 
my ain." 


These afe only a few out of a vast number, and this 
description is found also in the Devara Hymns and 
other sacred writings. Probably, if this aspect of 
Siddbanta had been present to the miod of Prof. 
Max Muller when he wrote his introduction to the 
Bwétas watara Upanishad, in refuting the argument 
that the Upanishad was a sectarian one, need not have 
gone to the extreme of trying to establish an illusory 
identity between a Nirguna anc a Saguna God. For we 
do not, at any rate, accept the Saguna God as God, the 
Supreme st all; for the Saguna God is only a god 
in name, but a Раво or soul in reality. And we here 
comé to в great fallacy which is the source of a 
тегу. grievous orror. The error consists in interpreting 
such words as Iswara, Maheswars, Parameshwara „lea, 
Isana, Mahesa, Neva, Mahadeva, Hara, Radra, Siva, 
Pnruasbs, wherever they occur in the Upanishads, 
Gite. do as meaning the lower or Saguna Brahman, 
amd.'seemingly because these names are applied to 
a God who is one of the Tripity or Trimurtis, Brahma, 
Vishnu, and Байга, But any ordinary student of 
the Baiva Siddhanta will perceive that the God they 
worship is not one of the Trinity though called by 
the same name and that their system, speaks of 
Him as the Thuriyam and chaturtham, both meaning 
foufth, and these thoughts-cau be piked up from the 
most ancient and the most recent books in Tamil 
and in Sanscrit. The typical passage iu the Upa- 
nisbads is the one in the Atharvasikha. 


Dhyàyeethàsànam pradbyayithavyam, Sarvam idam 
Brahma Vishnu Rudréudràs thé sarvé samprasüyante 
sarvani chéndriyanicha saha  bhutais, nakàranam 
Káranànàm dbàtà dhyàtà Karanahtu dhyéyas, Sar- 
,vaiswarya Sampannas Sarvéswaras Sambhuràkasa 
madhyé 1..2. Siva éko dhyéya: Sivankara 
Sarvam Annyat Parithyaja Samépta atharvasikhé. 


The first, cause, the possessor o: all Prosperity, thy 
Lord of all, Sambhu; He should be contempiated 
in the middle of the Akasa &c., &c. 


“ Adure the most adorable isana. Brahma, Vishnu 
Rudra, Indra and others have an origin. All the 
senses originate with the elemepts. The first cause 
and cause of causes has no origin. ‘Taking another 
book at random, say the Mahimnastotra, which is 
reputed to be by a very ancient sage, in praiseof Siva, 
we come upon the following passage also. 


“The mystical and immutable One which being 
composed of the three letters, A. U. M. вірсіѓу succes- 
sively, the three Vedas, the three states of life 
(awaking, dreaming and sleeping), the three worlds 
(heaven, earth and heil), the three Gods (Brahma, 
Vishnu and Rudra), and by its nasal sound :ardha- 
matra) is indicative of thy fourth office as Supreme 
Lord of All, (Parameshwara) ever expresses and sets 
forth thy collective and single Forms." 


And we to day only propose to quotesimilar passages 
from only one book and that the Tiruvachakam. 


The first passage is the one occuring on p. 26, 
which we have already quoted in reviewing the minor 
Upaoishads. Lest that the ‘threw’ in this verse may 
be taken to mean Brahma, Vishnu and some other God 
than Rudre, our saint himself expressly sets forth 
his meaning more clearly in the following verse. 


*" QseiGor ядигх Све Caws 
Qs pui dur Pacer ишё gers 5594060 wpap 
среіСап єуш@єї т qpséecr aise 
болеп ой ,$т р упа 505565.” p. 32. 

“ Him the God of Gods not perceived by the king 
of Gods (Indra ,* Him the supreme king of the other 
Triad, who create, sustain and destroy the worlds, 
The first Murti, (the manifest God)t the Great 
Ancestor, my Father who consorts with the divine 
maid. Consider the following passages also. 


parma palig gogo ri пф! 
Nar ep Sirsa Cus Gus sarder 
wer eps ane ater шда gio unpu.” 
* Aim, Th. more ancient than the Triad, The End 
(of all things), and yet one who lasts behind all things, 
the one with the braided hair.f the king of our loved. 


мак > NEPE Sa ERE RG ЗУ РЕР Ye UE А 
* Like ghee in butter milk, after churning with knowledge and 


love- 

+ cy. the story in the Kenopanished about Indra and other Gods 
being unable to know Brahman and being taught by Umu Himavutj 
(God'a grace) about the Supreme Brghmam. 


$ Kapuidin of the Rig-veda. 
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су Perundurai, Tht Heavenly God, aud the consort 
of Uma.” 
Hap Сега ysigs mo Quisusnss 
Gap Osadyis acrem р ster шер pub 
wrap Оез @щф emrarag ешип 
QeCa p Qsag.aGa Оға ди вт к) @ве 5 pind. 
in the following paseage, He is identified with the 
Triad, in the same way as He is often identified with 
all the works of His creation, Earth, Air, Water &c, 
though those very passages say at the same time that 
He is not to be identified with the creature and created 
things, a doctrine which clearly cannot be mistaken 
for Paatheism. As a Christian writer points out, the 
Doctrine of Immaneucy of Got in all nature is quite 
-consistent with our idea of the Transcendency of God. 

“ шарен pure ajemierfi ga бшава.” p. 79, 

He became the Triple Form (of the Triad). and 
yet remained the one who could not be perceived by 
theemind." 

“© арб 69е ара. єшс@и pap sued 

854926 Gee. шта? 

* Himself the Beginning. the middle and the end, 
Him whose beautiful “ Mahat Padam " could not be 
perceived by the Three." Also the following passages. 

w1057 6r 

QasuQusuorer Qwemerrar ци sc sre, 

QGsedyeGuin eudumuorer С ѕая.9отОєт ер, p. 91. 

“ He of Arür, whom even Rudra, and Brahma and 
Vishnu, praised as ‘ Our king, the King of Gods.” 

j аг®@ш(ргд› «Od Aayo ew 5 

братко, 0607 nero ec i." p. 95. 

Thou becomest the Foremost, the Beginning, the 
Middle, and the End and wert not understood by the 
'l'riad, aud who else can know thee." 

és Gptipap 5G o», DULY NPsEGo apaná(s Que wears 

eulaosGs." р 97. 6, 

Tbe Impartite First, the First cause or source of the 
tive senses, (the material universe’, the Three Guds 
Triad, and myself (Soul).” 

Qse Ce sx Ошшбаєве QSTA ga» sruasx 

„дәш пп фз ud dure (pssruene28 api Ear i 

wrest go yar) uf wrgooedis Cen gu sen, 

дг аиот о го 2,0260. ейт б Os ёт өйүп өт Ms s. Qo" 

(** God of Gods. God of Truth, The Lord of South 

Perunturai 

The Lord of Bliss, The first cause whom the Three 

cannot know, 

The Glorious опе whom none can know savec these that 

love. 

His pure bloom-like fect my heal does seek and glorify. ) 


ч арас Оов брест vdis 
Osea «sans fleXGum wa вш ios © d 
aaussCs e Sé gy art api sc 
uiis Quwwss2s Seru Seu, 

(* Tbe Lord Siva, unknown by Devas ali, 
The Three and Thirty-three— 
He that rides the Bull— 
His holy feet if here we seek and praise, 
Our blies will snre increase.") 


Yes, nothing can be truer than the thought express- 
ed in this verse. 


The Highest conception that we cau ever reach of 
God, describing as it does His inmost nature, and of 
course the only way we can know Him, is that god is 
Love and Blessedness, Shivam.* 

And such a great scientist as the late Prof. Romanes 
has asked with trath:—“ What has all the science or 
all the philosophy of the world done for the thought of 
mankind to be compared with one doctrine ‘God 
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is Love’. 


“PURRAPORUL VENBAMALAI.” 


(Continued from page 229.) 
$ 4. Omens, 

This speaks of omens which are continually referred to 
here. 

Verst 4. 

* [n the little town encircled with barriers, at eventide, 
while our people staud around with clasped hands, she (the 
wise women of the village] speaks, and would say, * Bring 
forth toddy from the jar in the staud'; but really says, 
‘ Bring the large-eyed cow from the shed.’ Therefore, О 
thou who bear'st the bent bow in thy mighty hand the 
victory is ours, "+ 

3 They qo forth 

The raiders armed with bows, and so styled in Tamil, 

Ploughmen of the Bow’ (cf. Kurral, 872), go forth 
through the stony wilderness to the hill fortress of those 
Whose cattle they are bent on carrying off. 


* The word New, a favourite word with St‘ Tirumülar and 
others means also literaly the Blissfull ; and onr readers bave to 


consider why wo ow enll the Great Bull (Pasu) in front ot God by 
the same name Nandi. 


+ Here ?.0 stad, vowshed! вялес toddy from 
the jar, “or luyeseyed aml foro they heard a=! cow’ : so abe 
seemed to хау, Bring the large-eyed cow from the fold, The aybil 
sene involuntarily by the mistake of a letter (7 for i), to urgu 


thoin to the raid 
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Verse 5. 
* Like death’s estellities, bearing the cnrved bow in their 
lett hands, 
followed by flocks of vultures they go forward ! 
heir: minds fixed tn the station, where the herds cf cattle 
are found, 
they make for the bill whereou the long bambris wave.” 


§ 6 The Scouts. 

The raiders send forward trusty spies to ascertain the 
preciee position of the bell-Bearing herds, and the number 
of the warriors to whom these belong. 

Verses 6. 

“Our friends have gone forth in the deep darkness to 
ascertain, FS 

thé place of the herds, and their number, and the hosts 

оё the bowmen who defend them, U eagle-eyed warrior 
king, 

with honey-dripping‘,wreath, and hero's jewelled anklet 
deckt ! ” 

The. raiders lie hidden in the dense jungie at the foot 
of the hill, while the scouts make their way through the 
darkness up the gorge, to spy out the dwelling-places of 
those against whom the foray is made. 


$ 7. The Fort Surrounded, 

The raiders surrcand their enemies fortified dwelling 
on thecrest of the hill, and set guards to prevent egress 
on every side; and this is done in the silence of the night 
unknown to the unsuspecting objects of the attack, 

Verse 7. 
“ None from heuce shall scape! Like fires of the day of doom 
‘the enemy came forth at dawn. ` Their power is spent. 
The stealthy ma«auders have surrounded every part 
none of the beleaguered. ones shall issue forth.” 

Aftet a short but бегу contest the attacked have retired 
within their stronghold, which is straitly besicged. 


§ 8 The Storming of the Hill-fort 
The raiders, urging on their swift-footed horses and 
bearing aloft their bent bows, storm the fort. which is soon 
enveloped in flames. 
Verse B. 
“ Hate lends them help ; while fierce tire rages they shout: 
they rush on regarding no obstacle! In the broad daylight 
those fall that living never knew defeat! With jewelled 
anklets’ sound 
and deadly bows the raiders storm the mountain fort, 


$9. The Seizure of the Cattle, 
Having overcome and taken the stronghold. the victori- 
“ous heroes seize the whole herd—bulls und cows and calves. 
Veest 9. 
„“ Like а congregation of spotted tigers. in the town 
in midmost of the bambii-encircled upland plain 
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they take possession of the ussembled herds, and round 
about 
stand steadfast to repel all who would set them free, 


8 10 The Fight ground the Herds. 

Now muster on all sides the clanamen of the attacked 
people wearing wreaths of Karanthai (+012602, a species 
of Basi], bearing a dark purple flower). Thin wreath ік 
"worn by the bands that come forth to rescue the stolen 
cattle and repel the raiders. The whole subject is move 
fully treated in the second Padala. 


Verse 10. 

“Those, who сате to retake the herds from the raiding 
host, have fallen ; 

the vultures have swooped down upon the corpses of the 
slain ; 

their dark clouds are like those of the arrows reeking with 
blood, 

thet the foeman, fearful as those of the cruel bowman death, 
have sent forth, 


§ 11. The Cattle driven of over tue Wolds, 
The raiders, to elude pursuit, drive of the heard quietly 
through wild unfrequented paths, 


Verse 11. 
“ ‘Let the cattle graze, and rest awhile in qniet companion. 
ship’: 
thus spake the  bow-bearing, jewel-ankleted hero, 


though he saw 
the rescuing host rnshing after. like water from a lofty 
hill ; 
and so they paused under the shadow of the mighty сурин." 
$ 12. The Raiders Returyg 
The relatives of the raiders rejoice at the retuyn of their 
hero with the &poils, 
Verse lz 
* Kirst come the cows with their hanging dewlaps : 
shen come the bulls with their black masses of huir. 
The warlike drums sound ont, and the wood land maids 
wao feared for their loved ones hail the signs that show 
them safe." 


§ 13. 
LA 
While the drums sound out. and the whole town is in 
a state of eager expectation, the raided herds cuter tbe 


The Spoil brought Аоте. 


village enclosure. 
Verse L$. 
The hero's spouse, with shining rows of teeth and rare 
beauty, Э 
sees ber hero crowned with wreaths midst which the 
e beetles hain! 
Her hearteswells with gladness as she beholds the herds 
with tinkling bells filling tlie openspaces of the villugo," 
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This is sung of in P.NN., 262 :— 
** Bring out the buried toddy ; slay the rams ; 
in pandál thatched with green leaves, with slender (bambu) 
posts, 
lavishly strew fine sand from river-bed | 
My Lord, who first led the charge ngvinst the foeman's van, 
comes home in rear guarding the captured herds ; 
bis faithfull comrades march, more wearied than himeelf.” 
This is в song of Madura. Did even the Pándi kings 
indulge in these sports P See also P.N.N., 297. 
§ 14. Division of the Spoils. 
The raided herds of cattle are distributed among tho 
successful soldiers according to each one’s deserts. 
Verse 24. 
“ To those who overcame with their glittering swords,— 
to those who sought out as spies, and brought back the 
tale,— 
to the skilful ones that interpreted the favouring omens,— 
they divide the herds of cattle in the little town.” 
$ 15. The Feast. 
The warriors with jewelled,anklets, that tinkle as they 
walk, drink ‘ toddy,' and dance rejoicing. 
Verse 15, 
* The aspect of the maidens, sweet of speech and fair as 
Lakshmi, 
fills with pleasing pains the warrior's soul ! 
The gladness of the intoxicating draught departs, as does 
the anger against his foes from ott his soul. 
Love is lord of all.” 
§ 16, Gifte. 
The spoils acquired in the raid are lavishly bestowed 
on alljthat ask, 
Verse 16, 
“The wealth brought back from the battlefield by the 
warriors 
that flinched not in the strife, but bent their bows, 
has Secome the price paid for the fiery drink 
by musicians, drummers, singers and singing women.” 


§ 17. Extra Rewards, 

To those who as scouts explored beforehand the scene 
of the fierce’strife they give more honour than they take 
unto themselves. 

Verse 17. 
“ To those who feared not Jsath, but night and day 
explored the battlefield, spied out, and brought us news, 
some gifts beyond those given to others surely is due, 
O warrior wielding the keen dart, that slays the fiery 
foe !”" 
§ 18. The Favourable Prog». vsticators. 


Some reward is given to these who faithfully expounded 
the lucky signs, 


* When we went forth with minds intent upon our foemeng 
e herds, 

these made plain the favouring signs, and sounds thet gave 

us heart ; 
think not of what is strictly due as their share; {о each 

give 
four cows, with udders large, distended;with milk 1" 

8 19. The Drummer. 
* The virtues of the old man who beats the drum, accor- 
ding to ancestral custom, for the jewel-^nkleted warriors, 
are celebrated, 
Verse 19. 
“For my grandsire’s grandsire his grandsire's grandsire 
beat the drum! For my father his father did the same ;. 
so he for me. From duties of his clan he has not swerved : 
Pour forth for him one other cup of palm-tree’s purest 
sweetest wine !" 
The followiog song (P. N. N., 290) illustrating the 

section is attributed to the ancient poetess Avvaiyar :— 


* O king, whose chariot drawn by angry elephants 

is foremost in the fray, pour out for him the palm-wine. 
His father's father, in fierce fight, when spears flew thick, 
died tenacious as the workman’s pincers, 

defending the king, thy father's father ! 

He, too-with valour filled, instinct with glory of his race, 
shall, like palm-leaves that screen from sun's fierce rays, 
hide thy head from the spear hurled at it."* 


$ 20. The Demoness Kottavai. 


Here they celebrate the never-failing grace of her who 
protects the warlike host, whose glory never grows dim, 


Verse 20. 
* Her beauteous banner bears the lion's form.. Her hand 
the golden parrot grasps and bounding stag. 
A countless host of demons round her press—-great 
Kottavai ! 
When we designed the attack on the foeman’s fort, 
she went before our host, and made foes flee '" 


8 21. The Devil-Dance. 
The damsels, with flawless jewels decked, dance the 


mystic dance with Vélan,t now the deed is done. This is 
called the Vallai Dance. 


Verst 21. 
" Did the black-throated One behold, he would rejoice; 
it is the dance performed for the dart-hurling Murugan 
by warrior, and by jewel-bearing lovely maid, 
with fragrant garlanda dight." 


* “ He will coverthy head іп the day of battle, 
+ Velan— spearman 
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The following (P. ЇЧ. N., 257) gives a portrait of the 
leader of the cattle-raid. It is somewhnt confused, but 
belongs to the VEDCRI Padalam:— 


"Can, uk Miis. Mains! 


“ Softly һе treads as though pebbles were iu his sandals ; 
huge his paunch and broad his chest. 
bright his eye, aud befred bristly as the- mountain-side, 
‘his cheeks hang down like dewlaps ! 
Who is this that thus cometh with his bow ? 
sight ! 
Look close, be doth not come from fav; 
he is not опе whose fort is in the wilderness, 
At carly dawn he watched the course ‘of the foeman's 
herds, 
pointed them out with his hand, numbered them, 
and with his bow drove off the would-be rescuers ! 
The herd is large, but: what the gain 
if those who milk with white large-monthed vessels, 
and who churn,‘are not at hand.” 


A fearful 


These twenty-one verses fromthe whole Padala» com- 
memorating the incidents of the cattle-raid. 


PADALAM IT: 
Тик Кагана WREATH, on THE Resccrns. 

This is a wreath of basil or tulaci. a sacred plant of 
several species having dark purple flowers’ contrasting 
with the bright crimson of the Рае: of the former 
Padalum. This Karanthai wreath was worn by those 
who went ie to oppose the raiders'and rescue the herde, 
In P. N. N. there aveeleven lyrics referred to this Tint, 

$1. The Кағапіћаг. 

Here the"owners of the herds with their 

-dark purpte flowers rush forth to the reseur. 
Verse 22. 

“ The crowding warriors crown their heats with gavlands 
of Каган, 

and уо forth to rescue the herds the foeman drives away 

as though one shonld bring back the souls of dwellers он 
eurth 

begirt by the sounding sea, after death has devoured 
them." 


chaplets of 


32. 
The people whose herds are being 
bidden to relinquish their occupations 


The Summoas, 
driven away are 
andl haste to the 
rescue, 
Verse 23, 3 

“ The jewel-aukleted heroes, the fierce bowmen, 
they who wield the spear, men terrible to sight, who fear 

not 


death in their fierce anger,—all hear the sound of the drum, 
wand go to rescue the flocks which the vedchi-chapletted 
have carried off," 
$3. The Rescuers on the Track. 

Only those unfit for war remain Yn the town; the rest, 
boiling with fierce wrath, follow the track of the raiders, 
Verse 24. 

The conch-she!! sounds, with the mighty horn, and 
instruments of music ; 


adorned with peacock feathers, and roused by the roll of 
the lond drum, 


The Heseners arise, and over the fiery desert make their 


way, 
following the tracks of the cattle,—spears glistening Tike 
the sun.” 


82*. The Doubtful Fight. 
They draw near the raiders, surround them, attack them 


with fearful energy, and a battle with many chungeful for- 
tunes is fought. 


Verse 25. 
“Like a multitude of tigers or lions or warior-elephants, 
full of power and wrath and honourable shame and glori- 
ous resolve. 
they shoot, and hasten on, as they hear 
the raiders’ defiant cry :—and во the battle rages.” 


The following sections of this chapter speak of the glory 
of the individual heroes on either side, They fall fighting 
to the last full of enthusiasm, But we shall henceforth 
content ourselves with a few specimen verses. 

$13. Glory of the King, 
The praise is sung of the Mararan king, a val‘avt swords- 
man. 
Verse 34, 
» * * * + 
"They /ruly lire who yield their lives fighting against the 
foe in the fierce battle amid the Hash of swords and th. 
whirling of the spear!” 
314. The Meroic Raer. 

The praises of the heroes of tried valuor and of ancient 
race. 

Verse 25. 

The men of aucient race that appeur foremost in the fight 
wielding their swords ; who stand rs, in the universal 
deluge, some monntain-top rises firm amid the flood :--- 
what wonder if their glory lives when all falsehoods have 

pussed away ! 

Thus ends the chapter of the Лесно, 

We have séen that many of the lyrics in. the лас 
sanie seem to have been composed from the hints viven 
iu these verses: or it may be that. from those. lyrics this 
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more syatematized work has arisen. Certain it is that they 

are closely counected, and must be studied together. Thusc 
P.-N.N., 259, evidently refers to an incident im the attom- 

ted rescue, The rescuers are in sight of the raided flocks, 

but the raiders themsetves are not seen; thee bard cries 

ont to the angry pursuers :— 


“See'st not the ambushed Muravars with well-strung bows, 
hid'in the juugle vast amid the leafy trees, 

who while the raided cattle move, move not with them! 
Btay, stay, all honour to thy glorious soul! O thou 

whose foot the hero's jewelled anklet wears, by whose side 
glistens the sword resplendent, whose steeds, 

quivering with eagerness, shake like the priestess' frame 
before the demon shrine, when Murugan inspires her зош! 


Here we have an instructive glimpse of tlie current de- 
mon worship, with the agitated priestess dancing wildly 
before the image of the hill-god. This may be seen daily 
even yet in the South. 

Cattle-lifting is à chief. topic in all these poems. It 

was the begming of warefare the Raid was followed by 
the Rescue, and these by the organized Invasion of the 
enemy's country (for which another wreath was assumed) 
This led to the systematic defence, and the defenders 
assumed в different wreath, The siege and protection of 
forts each demanded its appropriate garland. Then came 
war in general and fur that another wreath was borne. And 
finally, the victors who had gained supremacy had another 
wreath, which they wore as the proud token of their vic- 
tory. Thus our work relates to the expeditions in which 
these eight different chaplets were worn by the combatant. 
‘Some interesting chapters follow in which kings and their 
-attributes.and miscellaneous matters conuected with life 
of the people, are illustrated. It is from these as has been 
said, that the authors of the Kurral, the Naladiar, and 
other lesser poets drew much of their material. It must 
‘be evident, therefore, that in many respects the work we 
‘ure now concerned with is an introduction to almost the 
whole of the genuine poetry of the Tamil language. 


'l'he thorough exposition of these chapters, which reveal 
to us the south Indian primitive tribes making war with 
vue another from their ill fortresses, would require a 
volnme, ^It must be remembered that in those days 
there were three great kingdoms of the south—the Pean- 
dian, with Madura as i.a capital ; the Cera. with Karur 
as its centre ; and the Chola dominion, with Urraiynr as 
its chief town. (See my Nuladiar, p. 414 ; verses 240-3), 
But besides these, almost every little hill had its chieftam 
who sometimes considered himaclf sabject to one or other 
of the great powers, but generally was independent, and 
sometimes even fought uyainst them. These petty 
chieftains were for the most part of lower caste, if indeed 


caste distinctions was really reoogmzed among them In- 
the greater kingdoms  Brahmanical influence жав 
predomimant, and was gradually jemvening the whole 
South. 


The chief.tribe of whut we*may call the aborigines 
were the Maravar, or ‘men of violence,’ as the name 
signifies. They often fought as те: сепагіев in the armies 
of the greater kings. They still form a very great part 
of-the population of the extreme South, and have no sma] 
share of the rude qualities of their ancestors. 


The Demoness whom they worship was called Kottavaz, 
‘the Victorious One' (in Malayálim, Kotti]. She was 
evidently the object of worship among the oldest peoples 
of the South, and she is the great Demoness whose wor- 
ship is performed under many names in the Devil temples 
which are still found in every southern village. The 
Brahmans have transferred her attributes to Una, the 
wife of Siva, and call her J/uzgé, withWwhom she is now 

uite confounded.* There was also a divinity, the Hill- 

god of all the South, wio is represented as being the son 
of Kottavai. His name is Murugan, ‘the Fragrant One.’ 
And he has been received into the Hindu Pantheon and 
invested with the attributes of Kérttikéyan, the warrior 
son of Siva, and is so regarded by nearly all the rural 
tribes. Originally it seems quite certain that he had 
nothing to do with the Brahminical deities. The student. 
who would form an :ndependent opinion on these subjects 
must read these verses in the original, comparing them 
with the Purra-nénniiru, and with the Tol.Küppoyam 
(Porul, 56-60), and with chapter 1 of the Pattu-páttu 
(‘ten lyrics’). Good editions of all these have been issued 
by Saminathaiyar and Tamotharam Pillai, veteran scholars, 
whose learning and industry are worthy of all praise. Of 
these works it is hoped that some aecount may hereafter be 
given. The dances in honour of these divinities, and especial- 
ly of Murugan, are many, and are still performed. The late 
lamented Sundaram Pillai, in an article published in the. 
Madras Christian College Magazine, March 1891, has given 
an exceedingly interesting account of the Pattu-páttu, and 
hesays “ 1 seems not altogether impossible that M»rngax 
was originally a Dravidian deity ; and that in the course 
of time, when Aryan civilization found it expedient to 
adopt the cult ofthe independent nations over which it 
came to exercise its influence, a place in the Purànic 
mythology was found for the war god of the Tamils, as 
transformed and embellished by Aryan genius; just as in 
more recent times Buddhistic institutions and even Buddha 
himself. under the name of Sestu, came to he absorbed into 
Bráhmanisu." 


Perhaps one of the most remarkable ‘developments’ that 
can be found anywhere is that of the idea cf this Devil. 
dance as seen to this day in the South, into the really 
beautifnl idea of Sivan's mystic dance giving life and 
blessing to the whole created universe. This, most un- 
doubtedly, i the origin of the dance in Tillai. [See Nal., 
16.] 

(To he continued.) 


* The whole history of tho myths connected with Purga and 
many kindred subjects should le studied in Muir's “ Sanskrit 


Texts," vol. iv, with references to the very complete index. 
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VACCINATION BY ANCIENT HINDUS 


(By LbirvvExasT-Cotoxeu W. G. Кихо, ws.) 


In response to Surgeon-Geheral Sir Charles Gordon's 
invitation, conveyed in your issue of the 25th instant, 1 
furnieh the following note:—The quotation given by the 
Mylras Conrier was ackoowledged by it as derived from 
the eighth volume of the Asiatic Journal, 1819, This has, 
«t intervals, been circulated by the lay and medical.Press. 
It was this quotation which first attracted my attention to 
the connection of the Hindu with vaccination, some years 
back. Since then I have never missed an opportunity of 
consulting Sanskrit scholars on the subject, and have had 
such copies of Dhanwantari's works as are available in 
thix Presidency perused. on my behalf, by various Native 
gentlemen. The difficulty attending the task of findiug 
such a quotation will be readily understood. The nearest 
approach to settling the origin of the quotation was 
obtained lately when in hunting for Sanskrit references 
for plague one of the Native gentlemen kindly helping me 
stumbled across the exact words quoted by the Madras 
Courier. These are contained in & Sanskrit work entitled 
* Ayurveda Vijuana" compiled and published by Kaviraj 
Binod Lal Sen. The compiler adds, after quoting tbe pas- 
suge, (page 481). that he obtained it from Dhanwantari's 
* Sacleya Gvanlum.” The following is the extract, as 
given in the Madras Qonrier : 


Dhe'nu stunva ma’ suchi va Naranan cha ma’ siechica. 
Taj jalam I ahumu at cha sastraa tena grihitavan. 
Buhumale cha sastrani ract ‘ot patti carere cha, 

Taj jalam racta :nilitave «potoca jwara Samb havet. 


‘Translation :— 

* Take the finid of the pock on the wider of the coic, or on 
the arm between the shoulder and elbow of а human 
subject, on the point of a lancet, and lance with it the 
arius between the shoulders and elbows until the blood 
zppenrs ; then mixing the uid with the blood, the fever 
of the small-pox will be produced. 


'l'he date of publication of the work 1 have mentioned 
is 1720 o£. the Christian era. !t may. therefore, have 
Jeon the soure of information of the writer in the Asiatic 
Jonrval; but if he got it direct. as saggested in the contex} 
of his commuuieation, it gives additional testimony to 
the passage existing in the original works of Dhaunwantari, 
Nir Charles Gordon draws attention to the distinction 
between vaccination and inoculation. 16 will be seen that 
true vàaecination—involviug the use of animal lymph— is 
referved to in the text, and. if the extract be genuine, it 
clearly proves that Jenner's discovery of vaccination had 
heen forestalled by the Hindus, I would take this 
opportunity of asking Sanskrit scholars to aid me in esta- 
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blishing the fact, and showld be glad to receive ‘аву 
communication on the sibject. To be able tu cisim hat 
an operation which has done so much to seve from: dimth 
and suffering was recognised in Ancient India, is & matter 
that shculd appeal to every Indian proud of His country’s 
former progress and civilisation. Ak to inoculation proper- 
I made enquiries a few years back with the objet: of 
comparing the duration of protectiou sfiorded by sibalt- 
pox inoculation, vaccination, and пёбагаї srietl-pox 
respectively. I gathered detaileof cases fret? клн cim 
of Hill tribes confined in the Vizagapafam Jail, ‘and from 
Shans and Burmese in the Mandalay ‘Jai!, The records 
of vaccination of the prisoners were carefully searghort; 
results were verified in each case; and were vacci, ation 
had not been effected this was carried out by me, and the 
result recorded. Enquiries were made as to attacks from 
natural small-pox after inoculation. The statements 
received from uneducated men of the classes named were 
probably not exact but presumably contain some apptosch' 
to the trath. At Bangalore, 56 sepoys, with well marked 
signs of small-pox, were also vaccinated by me. ‘Tha 
following results were obtained :—Of the tota! namber of 
976 cases that were enquired into, 880 had. been inoodlated 
under 15 years of age; of these, 5'6 percent, admitted 
having been attacked with small.pox during adult life. 
94 persons had beed inoculated when above l5 years of 
age : of these, 3'2 per cent, had been attacked daring tbe 
subsequent years with natural amall-pox. 313 persens 
who had been inoculated when below 15 years of. age 
were vaccinated in adult life, with a success rata of 80:8 
per cent. Of those who had been inoonlated when above 
15 years of age, the vaccination sucoess rate was 81°8 per 
cent. The Sepoys above mentioned yielded 4 vaccination 
success rate of 70 per cent. Abont the time 
(1891-92) І called for information ‘respectitig methode 
pursued for inoculation in the Vizagapatam District. One 
of the best replies I received was from Hospital Assistant 
V.S. Arungnunthum (No. 236) which T quote at leng*b, 
as likely to meet Sir Charles Gordon's requirements :-— 


The inoculatera are Orya Brahmins, inhabitants of Orissa; 
by profession they generally are physicians, tracers in 
silk cloths and coral, witcheraft, ёс. No fixed rule is en‘4or- 
ced amongst tuem аз to the systematic wurking of the 
business: thus, the collection of lymph, its preservatiou, 
and the mode of operation differ {гот each other; but the 
theory of inoculation as a religious affair is unanimous. 
Hence the inoculators as a rule, begin the process of ope- 
ration with religious ceremonies, and this they continne 
till they quit tbe habitacion. The ceremony means the 
installation of the goddess called Khali, or Devi, or Sakti, 
in a secret place, Неге they make poojah and: offer her 
flowers, Dupam, fruits, sweets cakes kuukamum, rice 
coloured with saffron, and васгібсе of fowl shoep, pigs, 
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baffalo. I never heard ome saying thet he used any 
madicive for апу ailments that may be brought om by 
_mmecalation; Ваё all that he does is the distribution to the 
pementa of the sacred articles such as dholl, Bengal gram. 
waffron-colonred mce, eto., which were offered to the god- 
dena, and at the same time advises, dholl and rice cooked 
sud іо rub their body. with saffron, neem leaves. He also 
by péetension makes the people to believe that the ged- 
dius personally appears to bim, and she ів in bis command- 
‘ad he can do whatever he wishes to do with the power of 
the deity Hence the Telugu proverb goes to say—the 
Wswunciation of the goddess—' Vandina kuudalonu 
vanduthanukeni Oddyvadn potu папи varalanu.”; that is 
"T can rather cook in a vessel that was once used, but. 
I will not bear the lance of Oryg." The literal sence of the 
proverb is this small-pox willnever appear on a person 
inoculated though it may on a person who had once been 
attacked with small-pox. For the above reason, people. 
offer every comfort possible to the inoculator, and easily, 
yield to his commands and threats; thas ne makes a good 


pusse. 
Inow beg to attempt to answer the question how the 
inoculator procures lymph at the tirat start. I was told that 
he tries to get a supply directly from a natural small-pox 
eruption by feigued means, and uses this lymph on two or 
three ceses only. This statement is supported by the(I) 
general belief that the first vase he operates is sure to end 
fatally, as the people suppose that these cases arc intended 
by the inoculator as a sacrifice to the goddess; (2)he starts 
this business where there are cases of natural small-pox 
{3) an eye witness who is a Orya man who saw him (the 
imeculator) actually taking lymph from a natnral small-pox 
«aae. Subsequently the inoculator collecte lympb from the 
inoculated ernption—this he continues from time to time 
till he retreats. This statement is supported by (1) two 
eye-witneases and (2) the general belief that the operation 
greduelly fades in ita virulence, and thus the death rates 
ale» lessén. No one could mention the fixed doy on 
whicb the lymph is taken and none can tell if they collect 
lymph from any selected cases only. Judging from the 
different statements heard from men whid actually wit- 
nessed and also who hear! what others have said, | 
formed an opinion that the lymph is takeu from any case 
that can be easily obtained, and most commonly from the 
poorer clases, who have no voice in the matter, and it is 
taken at the pustular stage: ‘Two eye-witnesses describe the 
lymph ая semiconsistent, yellowish green, 2mits offensive 
odour. The inoculator is always supposed to have been 
uewg lymph. This is explained (1) while he is employed 
in one village he makes bargain with another and fixes n 
day which conveniently suits him fur the preparation of 
lymph to be used, and as soon as he receives Ipmph supply 
he shifts his gbode where he was previously engaged (2) 
all the children are inoculated at one time in each village, 


One-eye witness states that before the inoculator quits tlie 
village, he gathers lymph from the inoculated -eruption 
which is full and large size of persons, of the poorer 
classes. Lymph is collected by making small punctures 
over the eruption and fhe lymph is soaked with cotton 
and squeezed in а receiver, the lymph being preserved 
and carried about in no fixed utensils. Fish shells, thin 
bamboo tubes, tin cases, ect., are ased. When the lymph 
getsany way dry I wastold that they add a little cow's 
milk (o moisten it. The modes of operation are (1) scari- 
fication by an instrument resembling exactly the nail 
cutter of a native barber ; (2) puncture by needles. This 
may be explained (1) by flve eye-witnesses, of whom three 
speak of scaritication and two of puncture. The scarifi- 
cation is made for a length of about ith of aninch, skin 
deep and theu the lymph is applied with the same instru- 
ment. ТЬе puncture is made in a circuler spot about О 
size as if tattooed and afterwards the lymph is applied! 
(2) by the personal examination of the scars of inoculation 
as to the shape, shows that they differ, some being shaped 
circular and some oblong.” 

Other replies received showed that serabs rubbed up 
with cow's milk were at times employed by Orissa 
Brahmins that lymph is selected “from mild cases ; that 

lymph is taken after observing one or two eruptions 
subside on the face; that eruptions found on the smooth 
skin, but not on the joints, are pierced with the pointed 
head of a paddy corn, and the inoculator is said to carry 
thelymph in cotton." The general opinion was that 
death resulted in abont 2 per cent. of the c&ses, aud that 
abont 5 per cent. of the inoculations had the disease іп а 
severe form, 1 have only found one instance of a Chinaman, 
I do not remember whether he bore marks of inoculation. 
The description of the process, is recorded in тру notes, 
would show rather that nataral infection had been imitated 
than that inoculation had been attempt ; yet the Chinse 
are understood to have used inoculation proper from very 
remote periods. The method described by this man was 
that small-pox scrabs were preserved dry in a vessel 
When required for use they were mixed with afew drops 
uf blood from the tips of the operator's fingers, and the 
mixed product has blown into the nose of the subject hy 
means of а brass tupe. With the Bnrmese aud Shaus, 
Jymph is used when available during prevalence of 
small-pox otherwise scrabs are employed. Mild cases 
ме always elected as the source —althouyh certain 
of the Burmese doctoss" incline to the belief that 
better protection is obtained by using scvabs derived 


from severe cases. Tbe  Shaus inoculate with the 
thorns of the “monan” free. — l'unctüres and not 
sacrifications are used, When scabs are employed 


they аге rubbed up with buman milk, in a shell or wooden 
vessel, | bave never seen ar inoculation mark at the sre 
on the arm selected by Europeans for vaccination, Th: 
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ahterior spect of the forearm or wrist is always chosen. 
‘The marks are always single, and usually are a littelarger 
than а shilling. —The Mail, 


SEGREGATION FROM THE HINDU 
STAND POINT. 


The following iu connection with the segregation may 
be interesting to yonr readers, and 1 therefore request you 
to kiudly find space for it in your journal. 


Mr. Streenivasa Rao F. T. S. of Guntore in his lecture 
en ancient and modorn religion and science, delivered in 
Telugu at the Theological High school.said that segregation 
is not foreign to Hindus. Ifa death orcursin one's family 
be observes Хобі Кат (days of pollution) during which he 
and the members of his family are considered to be under 
pollution and are uot allowed to mingle witb others or 
visit public places like temples &e for 10 days (15 among 
some classes). After the expiry of this period he throws 
away the old and useless things like earthen vessels Ф. 
white-washes the house and performs punyavachanam, 
when the homum or holy fire ix burnt. after which the 
house and people are considered. to be removed from the 
said restrictions. 

If a person sees a corpse he should. take a bath without 
removing from his person the clothes he had on. (sachala- 
snanam). |f one attends a funeral he should take a bath 
and wash his clothing hefore entering the town: and once 
more, after entering the town. "he should then visit, 
before returning home, a temple where camphor «c is 
bnrnt. 

Li some сахех ће should remain away бот home for a 
night. 

It was shown that. the ohservances. of Nuthakam. white- 
washing, punyavachanars, bathing and visiting temples, 
-vere ealeulated to prevent the spread of the disease if 
the death ly due to an infective disense. 


The vule. was wade applicable to all cases of death to 
obviate the necessity of discriminating deaths due to 
infeetive diseases frum deaths due to other causes and to 
avoid the panie which would vise if the rule applied to 
certain cases only 

{i was shown that the visit to the temple was it sort of 
fumigation ах ove perspines freely while there owing to 
tbe dense smoke raised by burning camphor е 

be will not be mt of place to mention that the probibi- 
tion of giving alms from а house where there may happen 
to be a case of small-pox, was meant to prevent the spread 
of the disease through the griu doled out. 


He has compared several anch things and proved that aq 
called superstitious observances among Hindus have a 
real seientific value. 


J. V. Ramasweet Narr, г. м. & s. 


——— —<—— 


NOTES AND COMMENTS. 


"Ти: Theosophicat Review is indeed getting dull, 
and we miss a great deal of Annie Besant's guiding hand. 
Mrs, Hooper continues her article or ^ Scattered Scraps of 
Ancient Atlantis.” She in the main does nothing but 
catalogue all the symbols that refer or apparently refer to 
an Atlantean epoch, Her contention is that emblems 
resembling the Christian Cross were also the favourite of 
peoples of a pre-clivistian age. 


lint a good (deal might be 
urged on the opposite side too, 


* 

* x 

Мк. Мель affords us some interesting reading i him 
the Key of Hermes the Thrice-Greatest.” Не is at very 
great pains to bring out the sturdy realism of that 
excellent (rreek book. Hermes’ speech recalls to one's 
mind some scenes in the Upanishads, Mr. Mead has been 
all along devoting his attention to the study of Greek 
theosophy. mysticism and philosophy. And hence he is 
abie to make his contribution all the more lively by his 
parallel allusions to the Greek Platonists, 


philosophers and early Christian mystics. 
* 


Alexandrian 


* ж 

There are certain other articles which are of a very 
commonplace natnre. But the books thet. are reviewed in 
the present number include some useful publications. Fore- 
most we would place Mr. A. V. Williams .laeksou's hook 
on Zoroaster, the prophet of Ancient Iran. The author 
is the professor of Indo-Jranian languages in Columbia 
University. Mr. Mead. one might think. 
largely by his — theosophic 
that scholarly work. We do not profess to give the palm 
to Mr. A. V. Williams Jackson for having worked out re- 
liably the date of. Zarathushtra. 
disputed till avchmology comes to our 
materials. lt would seem Mr, Jackson constructa his date 
entirely ou historieal grounds, as far as it is feasible with 
the present laek of а ferra firma, 


blinds himself 
predilections in reviewing 


The date mnst remaia 


aid with surer 


Bat to appeal 10 oeenj- 
tism and telepathy in the absence of genuine historical or 
literary records is. to subvert all scholarlike justice. is t 
twist right methods, 
* 
+ ж 

As might be expected here їз a vood harvest of books 
on эрий дайзын, Of these one deserves more prominent 
mention, viz. Mi Wallace's. He well-known as one of 
the biologists who made hold in the tifties o£. this ventury 
Evolution, He is also held in 


to enunetate very wreab 
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Feverence by “The Clergy for his opinions about 
* Human Evolution." Tohim Man as & mental, moral and 
spiritual creature with his manifold gifts of music and 
mathematics is “ ultra-Nutural " in make and “ ultra- 
"Evolutional ” in ргоргевк and culture. So his book on 
* Miracles and Modern Spiritualism” which has reached a 
3rd edition would be bailed by maay “ pious” friends. 
Mr. Leadbeater says referring to it, “ It is written of coutse 
from the Spiritualistic rather than the Theosophical point 
of view. but nevertheless many a theosophical student 
wonld find it a useful book to read himself in the first 
place. and then lend to materialistic or agnostic friends.” 
As the late Prof. Romanes used to say “ Wallace is not à 
Spiritgalist when talking about Evolution and not an 
Evolutionist when speaking abeut Spiritualism.” 


* 
+ + 


* Ananva Labari with Yantras and Commentaries ; 
Translated into English by R. Anantakrishna Sastry” is a 
book we might profitably notice. Mr. Mead remarks, and 
we would well commend it to the attention of our Sastry 
friend and in fact of many theospohists, “It is a pity 
that onr learned colleague should waste his time on this 
work ; his scholarship is worthy of a better fate.” We 
would ask “ how ‘ learned '? " and “ what ‘fate’? ” 


* 
о + 

Іт is а gratifying thing to learn that the Tamil Pundit 
of the Board High School of Udrmalpet is bringing out an 
Edition of the Aranyakandam of Kamba Ramayanam with 
a Tamil Commentary and other "notes. We remember 
having seen an edition of Balakandam issued on a similar 
plan some years back by some other gentleman, We wish 
the attempt every auccess. The book is sold for subseri- 
bers at. Rs. З а сору. 


* 
+ * 


There are already two English Translations of the 
Satakas of Bhartrihari, one by Prof. Tawney, late Prin- 
cipal of the Presidency College Calcutta, and another by 
Mr. Wortham. М. R.A. S. But “ India” lately reviews a 
third translation of Bhartrihari and says it has all the fra- 
grence and grace of- FitzGerald's well-known version of 
“Omar Kayyam.” The two previously mertioned transla- 
tions are the finest samples of how well the excellence and 
vigour of an oriental werk could be spoiled by elotbiug it 
iuanoutlandish garb. The translators are not really blame. 
wort':y for such sorry caricatures, bnt the so-called 
“classical Jiteralism” and want of will and effort to sympa- 
thise with oriental thinking be.ome the bane of many 
translators. 


"n 
* The Madras Mail" has to say of our Journal on the 
28th March, “‘Siddhanta Deepika, or the Light of truth,’ 


of which also we have been fnrnished with a copy of the haat 
"number, is a monthly journa written in English which bas, 
to a very largegagtent, for its object the apread of accurate 
ideas in regard to the religion, philosophy and literature of 
the Tamil people. It'wás commenced two years ago in com- 
memoration of Her Majesty's Diamond Jubilee and has ever 
since been conducted on excellent lines. The February num- 
ber contains besides a number of original articles on reigious 
and philosophical subjcets, a few translations of Sanskrit . 
works, Mr. A. Mahadeva Sastri, Curstor of the Oriental 
Manuscript Library of Mysore, continues his interesting and 
scholarly translation of the ‘ Kaivalyopanishad, and his 
notes are elaborate and have been prepared as а result of 
critical study” while “ the Hindu " dated May 4th remarks, 
* * The Light of Truth or Siddhanta Deepika’ for March 
displays new features of interest, A beginning is made in 
the way of translating Thevaram and tb almost untrans- 
latable Thayamanavar. Among the original articles Mr, 
Ramanan’s critique on the poetry of Stephen Phillips 
needs special mention.” 
m 

The Marine Mullusca of Madras has of late received 
some attention at the hands of the authorities of the Man- 
chester Musenm. A few years ago Prof. J. R. Henderson 
of the Madras Christian College sent to Mr. Hoyle, of the 
Manchester Museum, a representative collection of shells 
dredged off the coasts of Madras and its Neighboarhood, 
for identification, We are glad to learn that quite recently 
in the Journal of the Conchological Society of Great Britain 
and Ireland, a paper has appeared from the peu of Messrs 
Melville and Standen describing the verious species sent 
by Dr. Henderson amoug which nine are mentioned to be 
quite new to science. | 

РЫР 

Our readers must by this time have learnt of the death 
of Prof. Sir Monier Williams of England. His name will 
indissolubly stand associated with the Oxford Indian In- 
stitute. His death is a heavy loss to the Sanskrit world 
and especially so as he was engaged at a final revision of 
his classical “ Sanskrit-English Dictionary” on a now basis 
altogether, to keep it abreast.of the latest developments 
in the science of lexicography. And we do not know which 
competent scholar might come to complete the half-done 
work and make it ready for the press, There would be, 
we are sure, many men Fere in South India, who might 
remember his face and the genial way in which he induced 
others to co-operate with him in carrying out his wissicn 
to India. He was the orthodox champion of missionaries 
among oriental scholars, and we would recommend a read- 
ing of his “the Modern India and the Indians to ovr 


friends to be able to understand him aright. 
V.V.R. 


THE 


LIGHT OF TRUTH 


OR — 


SIDDHANTA DEEPIKA 


A Monthly Journal, “Devoted to ыи PRR Literature. Science ёс 


Commenced on the uds Commemoration Day,1897 


voL m | 


MADRAS, MAY 1899. 


TRANSLATIONS. 


THB VEDA'NTA-SU'TRAS WITH S'RHI'KANTHA 
BHA'SHYA. 


(Continued from page 146.) 


, Adhikarana. 7. 

We have done with the Buddhists. 
of the Jainas is refuted as follows :— 

It cannot be because of its impossibility in one. (II. ii. 31), 

TheJninas, indeed, explain contradictory states in 
one and the кате thing hy tbe logic called Saptu- 
bhangi—naya, or “the system of the-geven paralo- 
gisms." The question is whether this doctrine ol 
theirs is reasonable or not. 

Their theory runs as follows : “There, are two 
padarthas or prodicaments, Jiva and Ajiva, sonl and 
non-soul. Jiva is sentient, of the fize of the body, and 
composed of parts. Ajiva again is of six classes : 
dhe class comprises such things as: trees, mountains, 
and the like ; the remaining, “five classes are Asrava, 
Samvara, Nirjara, Bandhah and" Moksha. Asrava is tue 

67 


The doctrine 


aggregate of the senses, so called because it is by their 
means that jiva moves towards external objects, 
Bamvara comprises ativeka, non-discrimination, etc., 
so called because viveka or discrimination is thereby 
concealed. Nirjara is the self-mortification, suclf as 
the plucking out of the hair and the getting on a hot 
stone, so called because desire, anger and the like is 
thereby completely bronght to decay. Bandha or 
bondage is the series of births brought about by the 
eight forms of Karman or action,—the fgur sinfal 
acts of injury and the four virtuons acts of non- injury. 
Moke&a is the incessant upward march of the Jiva 
when liberated from those acts. These seven predica- 
ments should be determined by the logic of Sapta- 
bhangi-naya which is stated as follows “ Мау be, it 
is," “ May be, it is not,” “ May be, it is und it is not,” 
* Мну be, it is not explicable.” “ Мау be, it is and yet 
not spk cable," “ May be, it is not, d not expli- 
cable," “ May be, it is and it is not, and not expli- 
cable.” “ Мау be” here means somewhat. Accord- 
ingly, the seven predicaments are established on the 


logic ot Sapta-bhangi-naya. This is unreasonable; for 
it ia imposgible for one апа the same thing both to be 


and not to be, to be both eternal and von-eternal, to 
be both different and not different. Such mutually 
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opposed conditions of being and non-being, of clay- 
rump, of pot, and pot-shreds, which come into being 
one «fter another, сао never co-exist simulraueons!) 
in a substance. The Juin doctrine, therefore, із full of 
Ceptradictiona. 

So also is the Non-yniversality of Aman. (i. ii. 32). 

£o alao, the uon-umversality of A’tman às incongru- 
ous. If A’tman be of the size of the body, it will 
follow that he will be wanting in some parts when 
passing from a big body to a smaller one. [t is, 
therefore, quite unreasonable to maintain that A’tman 
is of the same aiae as the body. 

Nor can the incongruity be averted by supposing a fresh 
condition, because of change ete. (II. ii. 33.) 

The foregoing incongruity cannot be explained 
away by supposing that A'tman Wesnmes a smaller 
form afresh ; for, ther, it would lead to the undesira- 
ble conclusion that A’tman is subject to change etc. 

Both being eternal owing to the persistency of the final (size), 
there is no difference. (IJ. ii. 34.) 

The final size, the size in the state of moksha, 
persisting the sume, it is the natural size of A'unan. 
Tbus A’timan as well as his size being alike eternal, 
the sıze must be the same in the preceding state alsa. 
When A'tman assumes the sizes of the different 
bodies, imperfectness is inevitable. Wherefore, by 
the theory that one and the same thing both is and 
is not and so on, and by the theory that A'tman is of 
the size of the body, the Jain system is quite full of 
uontradictions. 


Adhlkarana. 8. 


The Lord (Pati) (cannot be a mere efficient cause), because 
ef an incongruity. (II. il. 36) 

The T&ntrikas, the so called orthodox, those who 
profess to Ё Пом the Parames'vara's A'ga:nas, without 
knowing the real import of their teaching, hold that 
Pati, the Parames'vara, is a mere efficient cause, 
though, according to S'ruti, He is both the (ineterial 
and the eHicient; cause of the universe. Now, a 
doubt arises whethar this theory is reasonable or not. 

Now, the $ urvapaksha may be stated as follows: 
The potter and others, who are, net of. course, the 
material canse, become *he agent as merely wielding 
the stick etc. So, too, the l's'vara, a hy-stander, is 
the mere № ѓа or efficient canse. | 


Мй\а is the 
Upédána or materi:l cause 


Naktis are the instru- 
ments. Otherwise, if l's'vara. be the Upadána or 
material canse like clay ete., it will follow that Fe is 
Jikewiso subject to change. Wherefore, P.rames’vara 
ie merely an officient cause 


As against the foregping we hold as follows: It ig 
not reasonable to шаі л even thai I's’vara, the 
Lord (Pati), isa mere efficient cause, becanse the 
theory is incongruous as opposed to S’ruti and 
reasoning. А 

Тһе Sitrakara proceads ‘to shag how it 4 opposed 
to reasoning : 

4nd because of the incongruity of rulership (II. И. 36.) 

It cgnuot be explained how the Parames'vara who 
has no body can act upon -Mayé. the material cause. 
In ordinary experience it is found thay an embodied 
being alone such aa the potter ean eperate on a 
material cause fuch as clay-lump. Tbe analogy there- 
fore, of the potter does not hold good. When Maya is 
not operated upon, there can be no such Isvara as 
has been contended. for, and thug we are led to the 
Sankhya theory, there being no use of supposing the 
existence of Isvara. Wherefore, it cannot be that the 
Paramesvarg is a mere Efficient cause, 


An objection is raised and answered as follows : 


If you hold (that He is without a body) (Хе the rense-organs, 
(we sey) no, because He ш » subject to enjoyment etc. 
qu. ii, 37). 

(Objection):—No body ia necessary for Him in 
operating upon the material cause. Just as a sense- 
organ, though having no body, yet operates upon the 
physical body, so does Isvara operate upón Pradhana 


( Answer) :—No; for, He would be subject to enjoy 
ment of pleasure and pain pertaining to Pradhána 
Just as A’tman, who has no body, becomes subject to 
pleasure and pain pertaining to the body, white opera- 
ting upon the body, so, too, Parames'vara will beoome 
subject to pleasure and pain pertaining to Pradhana 


while operating upon Pradhina. Wherefore, I's'vara 
is no mere efficient cause. 


Finitude and limited knowledge, too. (1! H. 38). 
(Objection) :—Like the potter, Parames'vara has а 
body ; and as‘the potter operates upon a lump of 
clay standing a part, so does Не operates upon the 
material cande, standing apart from it. 


(Answer) :—No. If so, like the sam<arin, Is'vam, the 
Lord, would Бе в finite boing and would not be an 
omniscient Being. As Но would thus be subject to 
pleasure aud pain, and so. on, Is’ vara cannot be one 
who operates on Pradhana. 


Objection’ :—Though operating upon Pradhána, 
Pirames’vara would not be Subject to pleasure and 


pein, ins»much as the Sruti deelures that “the 
"her, not eating, merely witagsses".* 

( Answer) :—-If «o, we should not rely on the strength 
of reasoning ; we 3hould, on the other hand, look to 
B'ruti alone. Accordiogly it should be admitted that 
‘Parames'vara is also the up&dána or material canse of 
‘the universe, as declared in the following passages: 
“that Arman mude Himself (into the universe), cf 
Himselí."t “May I be boro many.”t “All is 
verity Rudra.”§ “tough Parames'vara ів thns both 
tthe efficient and the material cause of the universe, 
yet He is not subject to change as we may understand 
from the s'ruti which declares that He is “ without 
porte, without action."|| Inthe Vavu Samhita, we 
are told that, in the aviverse Comprising Maya and во 
on. Siva Himself with His “aktis or potentinlities 
forms the material cause in the foliowing words: 


“ Sakti was the first-born, followed by the ~antyati’- 
tapada. Thence came Maya; thence Avyakta. From 
the Lord Siva endued with Sakti, the Sintyatitapada 
was born, aud thence the Sautipada, in succession." 

Again it says: 

“From Sakti to the Earth, all is born from the 
;Biva-tattva. By bim alone is all pervaded, just as a 
pot is pervaded by clay.” 

From this we understand that the universe 18 perva- 
:ded hy Siva, she material cause, as the pot ів perva- 
ded by clay. And on the authority of the A’gumas it 
may be held witboat fear of contradiction that Para- 
mer’ vara is both the efficient and the material cause of 
the universe, as declared in the following passage : 

“ It is the Diviue Being Himself, the self-conscious 
A'tman, who, like a Yogin, by His will manifests 

externally all the things which existed within himeelf, 
Without resorting to any material cause." 


Former A'cháryas (teachers) maintain that th's 
Adhikarana is intended to set aside the theory, 
advanced in parte of S‘iva-A’guma, that Зун, the 
Parabtahmap, is a mere efficient cause. On the 
contrary, we кес no difference between the Veda aud 
Eveu the Vedas may properly be 
culled S'ivàgpsma, S'iva bong the snthor thereof. 
Accordingly S'ivágmmna is twoiold, one being intended 
for the three ‘higher caster), the other being in- 


the S'vágama. 


* Mund Up. 8-2. 
+ Tait Up. 2-7 
3 Cibe. Up. 6-2. 
“§ Mahang, Up. 16. 
H Bve. Up. 8-19. 
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tended tor all. The Vedasare intended for people 
of the three onstes, and the other for all — Siva alonp 
ie tbe author of both. That He is the author of the 
Veda ie declared in the following passages of S'ruti 
and Smri.i: 

* He is the Lorc of ail Vidyás."* 

“(The Veda) is the breath of the Mighty Being."t 


* Of these eighteen Vidyás of varioos paths, the 
origina] author is the wise S'ülapáni Himself. Bo says 
the »'ruti." 


Elsewhere also the Pxtames’vara Himself is thus 
spoken of. Wherefore, the autbor being the same, 
both teach the same thing and are alike authorits.ive 


Or, the question may be viewed thus :—The Vedas 
and the A'gamn sre both authoritative inasmuch as 
we find, in both alike, Brahman, Pranava, the 
Panchàkshari, Pràsáda and other mantras; mention of 
Pasa, Pati. Pà-'a and other things; such lofty Dharmas 
as the smearing of ashes, the weariug ^f tripundfa, 
worship of Linga, the wearing of rudráksha. and all 
other auch things. The »uthor being tbe same, and 
both expounding the eame thing, they are not opposed 
to one enother. Wherefore we maintain that this 
sdhikarans refers to the Yoga-Smritiof Hiranyagarbha 
which speaks of Is'vara as the mere efficient cause. 
Therefore this adhikarana is properly intended to 
overthrow the Hiranyagarbh&gama. 


Or, as some one says, there is nothing objectionable 
(in this adbikarana being made to refer to Sivagamsa) 
inasmoch asit is intended to remove a2 incidental 
doubt arising with reference to the teaching vf the 
Si/vagama itself, just as the doubt concerning the 
origin of &kás'a will be removed (Vide. JI. iii. 1.) 
Any how, our conclusion is that [s'vara is not a mere 
efficient canse. 


Adhikarana. 9. 


Because of the imposalbility of birth. (II. H. 39). 
The Pancharatra system was revealed by Vasodeva. 
It rperks of Jiva as being born, and soon A doubt 
arises яв to whether such à thing is possible or not. 


For, what has been 

reverles by the Blessed Lord, Vasudeva, must bo an 

authority. ‘The theory therein expounded may be 

stated ив follows: Tho Blessed Lord, Vasudeva, ia ove 

alon“, and is P:ramatman, the Supreme “pint. From 
* Malina- Up. 4, СОМА Bb 
+ Bri. Cp. 6-5-11 


Piirvapakeha :—t is possible. 
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Bim is born Jiva, known by the name of Sankarshans. 
Fror Jiva comes ‘Manas, called Pradyumna, and from 

anas comer Ahankara or Egoism called Aniraddha. 
These four groups form the essence of everything. 
‘Wherefore, Vasudeva being superior to® Hiranya- 
garbha and all the rest, his refelation must be authori- 
tative, and all that is thus taught therein must be true. 


(Siddhinta) :—As against the foregoing we hold as 
follows: This Sastra. which speaks of Jiva heing born 
and во on, is not authoritative ; for, the birth of Jiva 
ів an ‘impossibility, since then it would follow that 
deeds go for nothing and that something accrues from 
what із not done. When some one who has done acts 
‘of virtue and sin dies away at the timeof pralaya, 
then, (at the time of creation), some other Jiva reaps 
the fruit. Thus something accroes to a jiva from 
‘what he has not done; and what the other has done 
is lost to him. Wherefore the sastra which speaks of 
the birth of jivas is no authority. 


The Sütrelkara proceeds to point out anotber in- 
congruity : 

Neither can the sense-organ come out of the agent. (II ii. 40). 

It is said that from jiva called Sankarshana, 
manas called Pradyumna was born. It is imp'ssible 
that а sense-organ should be born from Jiva, the agent, 
dugsmoch as the sense-organ, which is evolved out of 
Prakriti or matter,cannot have been evolved out of 
Consciousness. 


(Suppose the opponent explains as follows :) 


Or, no denial thereof, as they become consciousness etc. (IJ. ii. 41). 

* Cünsciousness' means jiva Here jivas etc., are 
not spoken of as having birth. On the other hand, 
senkarshana etc., are said to become jivas etc. 
"To become jivas etc., to govern them from within. 
Accordingly the authority of the sástra should not be 
denied. Thus explains the opponent. 


(This objection is answered as follows :) 


And beeause of its rejection. (11. ii. 42.) 

Though the mentiou of the birth of Jivas is thus 
explained away, the system of Páncharátra cannot be 
accepted, hecanse it is rejected as teaching that rhe 
doctrine of Is'vara which is opposed to the teaching 
of Srati conduces to moksh», und из inculeating the 
duty of having certain symbels branded on the body. 
Wherefore, the system of Pincharatya is inconsistent. 
And it is speciaily prohibited in passages such as the 


following : 


“Tn P&ucharátra or in Buddhism, or in Kál&mukha, 
* be Ye initiated with faith, O dregs of the Bráhmanat" 


Being thus rejected, the system of Pancharatra is 
no authority. 

(Objection :\—In such passages as '*Purusha is 
verily Rudra,” Parames'vara Himself is spoken of 
as Purusha, as Vasudeva; and "by knowing and 
Wofshipping Him, one will gradually attain (о "е 
goal, to Parames'vara,*as the S'ruti says. If the 
Pancharatra, which treats of His worship, be no 
authority, then it would follow that He should not be 
worshipped. 

(Answer) :—Though, as contradicting the S'ruti, 
the Pancharatra is no authority,how does it affect Him? 
For, it is possible to worship Him in the way pointed 
out by the S'ruti. Hence по iuconsBtency whatever. 

End of the second Pada. 


THIRD PA'DA. 


Adhikarana. I. 

All the course of reasoning which has been adopted 
by the rival systems, of thonght has been set aside, 
Again, їп the remaining part of the adhyáya, the 
Sütrakára proceeds to explain apparent contradictions 
in the Siddhanta itself : 

A'kas'a is not (born), there being no s’ruti. (I! iij. 1.) 

As having no parts, à'ás'a may, seem to be unborn; 
and therefore a donbt arises as to whether the birth 
of àkás'a is reasonable or not. 


(Pirvapaksha): It seems that &kás'a is not born. 

For, it is not so declared in the S'ruti. To explain: 
In the Chhandogya-Upanishad, creation of*elements 
commencing with light is declared in the words. 
“ Existent alone. My dear, this at first was It 
created light." There no mention is made of the 
virth of àkàs'a. 
As to the passage “from A’tman, &kás'a was born,” 
occurring in the Taittiriva, it must be understood only 
ina figurative sense for it is difficult te trace the 
material cause etc., which could give rise t» akusa. 
Wherefore, akasa is net born any more than diva. 

As against the foregoing, we held as follows 


But there is (1. iii. 2). 

A'kas’s has a birth, because the Siuti says é Thence, 
from the Atman, is ak»sa born;” and soon. But 
Atman has no birth, becanse it is denied in the words, 
“The knower is not born, He does not die.” There із 
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то Sruti which donies the birth of akasa. Wherefore 
.akasa is bora. 


Ая to the ssebrtion that the passage speaking of 
the birth of akasa should be understood in a figurative 
semre, the Sütrakára explains the opponent's position 
as folléws : 


Tt 1s figurative. “Le M TA Bruti. 
. T. 3). 

Because the Sruti declares that light was first erea- 
ced tn the words, “It created light,”* the passage 
“ Akasa was born ”t should be understood in a 
figurative sense, in as much as it is impossible that the 
akasa which has no parts can ever be born, and that 
the srati declures it to be eterual in the words, “ the 
sir and the ether, both these are imperishable.” t 


AnÀ like werd ‘Brahma 14 is possible for спе word to be used 
both ways- 

It is possible for one word ‘ born’ to be used in & 
‘figurative sense when predicated of àká&sá, and in its 
primary meaning when predicated of others, though 
‘used in one and tbe same context,as it is possible 
when a word is repeated in two different passages in 
the snti. The word ‘ Brahman’, for instance is used 
in a figurative sense when spoken of as Prakriti or the 
material cause, in the following passage: 


“Thence, this Brahman (the Prakriti) is born as 
‘mame, form and food."$ 


And tbe same word is used in its primary sense 
"when repeated it the following passage. 
* By meditation Brabman grows."$ 


So also here. Wherefore it does not stand to reason 
‘to hold that &kásá is born. 


Now follows the refutation of the opponent’s 
position : 
( . 8). 


“ Whereby what is not heard becomes heard." (||) 
This proposition that from a knowledge of the one 
comes a knowledge of the whole can be maintamed 
only when the akasa etc. are not distinct from Brah- 
msn as being produced ont of Brahman. Therefore 
it cannot be-that the word “born " is used in a figur- 
ative-sense, since it would lesd to the giving up of 

Sorma opes — E E ETES 

$ Taitt Up. 2-1. 

$ Bri Up. 43 

dM epaaxe Dj. 1-2. 

fl Mund. Up. 1.1. 

es 


the original proposition. The passage should beso 
conatrued as not to militate against the original 
proposition. 


Trom texts (II. Hi. 6). 
Light is regarded as the first object of creation simply 
because àkás'a із rot mentioned in the S'ruti “It 
created light" This cannot prevent one from hold- 
ing that àkàs'a has a birth as declared in the passage, 
“from A’tman ákàs'a was born.” 


The division, however, is meant for the whole creation, as in 
ordinary speech. (II ii. 7.) 

“ All this is made up of this A'tiaa." From these 
words. we may understand that even àkás'a etc., are 
to be regarded as created: and therefore we aré to 
conclude that the mention of objects of creation from 
light onwards points to the whule created existence. 
In ordinary speech, for example, a man says that he 
has ten children and then speaks of the birth of a few 
only ot them. So, too, here. Wherefore it is quite 
reasonable to maintain that Akis’a had c birth. 


Adhikarana. 2 
Thareby the air has been explained. (II. iii. 9). 

In the Sutra II. iii. 10, the Sütrakara is going to 
speak of light; and accordingly, the air is separately 
considered here. 

A doubt arises as to whether, like akasa, the air has 
a birth or not. 

(Pitrvapaksha):—The air has no birth; for, in the 
Chhandorya-upsnishad, creation commences with 
light, and no creation of the air is spoken of ; and in 
the Brihadaranyaka-upanishad itis said to have no 
birth in the words. ‘ The air is a being which never 
disappears."* Оп all accounts, the air is not born. 

Biddhánta :—As against the foregoing we hold as 
follo-73: Though, in the Chhandogya-upanishad, the 
air is not satd to have been born, yet on the principle 
that we may understand in ove place what has been 
declared in another place ou the same subject; the 
birth of the air which has be»n spoken of in the 
Taittiriya-upanisbad may be taken to bave heen 
declared in the Chhandogva-upanishad as well. The 
words that ^ this being never disappears” used with 
reference io the aif are meant as а шеге praise, аз it 
occurs in a section treating of the contemplation 
(орёвапа) of the air. Wherefore the air, too, has a 
birth. 

© Br. Up 3-6-23. — 
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@Mhikarana 3. 
Sta phen bosan Sirih r^ Nessun stem be plete 
(п. 

It has been shown that from Brahman, the Existent, 
akasa etc. have been“born, as the sruti says : ^ The 
Existent alone, my dear, this sat first was"* Now 
adoubt arises as to whether Brahman, the Existent, 
the cause of all, Himself takes His birth from seme 
cause, or not. 

(PWreapaksha; :—Now, it is maintained thai 
Brahman, too, has a birth, just as the akasa, which 
is a cause, has a birth. Only it being declared 
that “the Existent at first was," it had its birth 
befe all objects of creation. If you ask what its 
canse is, we say it is th- ndn-existent, because the 
sroti says “ Non-existent this at first was; thence 
verily was born the Existent.”* Therefore, Brahman, 
too, the Existent is born. 

Siddhaata :—Brabman is not born; for it is 
emphatically declared that Siva, Brahman, alone was 
m the following passages : 

“The Existent alone, my dear, this at first was, one 
alone without а second.”* 

* When there was no darkness, no day nor mght, 
mo existence and non-existence, Siva alone was, isola- 
ted from all.” 3 

He has therefore no birth, as the existence of aH else 
is thus denied. All else has a birth, since the contrary 
is impossible. 

(Objection) -—Just as Brahman ie declared to be 
the cause of all, so the eruti speaks of something else 
as the caase of Brahman in the following words: 

ч Non-existent alone this at first was: thence verily 
the existent was бого Ч 

Thus the non-existent is the canse of the existent. 

(Малсет) —li is wrong to say so, beeanse и is 
denied in the words “ How can the existent be, born 
from the oon existent." Ifthe existert should be 
born out of the existent, it would involve the 
falheions view that a thing is based in itself. 
Wherefore Brahman clone the Existent has no birth ; 
while all else has a birth, becaase, otherwise, the 
proposition that all becimes known when the One 
bas been known becomes untenable. 

A. Манаргха Sasrm. 
(To be contznted.) 


iba. 6-1. 


THE LIGHT OF TRUTH ok SIDDHANTA DEEPIKA. 


oo 


SERMONS IN STONES. 


I ~“ Salatation to the God, who is mamtiested m 
— e" various forms, ftom earth to the- 


copper plete Ineerip- performer of a sacrifice,* who is 

an universal sou}, to be appre- 
hended only by contemplation of saints and who per- 
vades all. 

a. = Salutation to the unvorn God.t ‘¢ Brahma, the 
creator himself not created, and tbere'ore termed 
unborn) who makes the worlds profluction, its co: tina- 
ance, and ultimate destruction, and the recolecction of 
whom serves as a vessel of transport across the ocean 
of mundane ills. 

3. Salutstion be to the husband of Lacshmi ; te 
him who repeses on Sésba as on a coach, to him who 
is Vishnu extracting the tkorns of the three worlds; 
to him who appears in every shapeP'iVishnu, who 
reposes on the serpent Ananta or Sésha. and who kes 
been incarnate in various shapes, to relieve the world 
from oppressors. 

4. “ Salutation be to the blessed foot of Parvatat 
(S Bhavani or Durga slew Mahistesura. The legend 
is well known) which destroyed the demon таја 
by whom all had been overcome ; and which gives. 
felicity to the world. 


эйпагытчач:. 
~ ~ тай = t 


FOAMS CRISP : | 
erae fixas | 
SuRSFRTOR Hardee: д 

I. * Salutation to Ganesa I bow to sambbu graced 


The origron of the three worlds* “Siva or 
иык. S figured with "e ON de s с 
According io mythology, he cpbolds the Аара 
This, and the two following воапкаѕ, seem to be tho 
same which gre found, but in a different order, at the 
bevinuing of the 7 on the plates precerved 
at the temple of Comjeevreram with -ome 
however, in the reading and isterpretation). May he, 
whose bead is like an elephants, the soa of Hara the 
canse of uninterrupted supremacy, the giver. 

3. Of boons, and the 'umimarv which dispels dark- 
ness preserve as. May the auspicious primeval boar 
(the incarnation of Vishna as а boar Мс. is wail 
known by whom closely embraced, the earth exuliu, 
grant us vast prosperity. 

* Siva, manifested im eight mnteriali ferma: vin. Duth, чыны, 


Fire, air, Ether. the oun. the meos, and the pocan whe рибар a 
састібсе. 
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116. О Bliss of teeming Splendour, О The Su- 
preme Intelligence, being the indiscernible Sat that 
has filled my heart ! 


Like an all-gracious Siva-gnani Thou taughtest me 
to feel the Heavenly Bliss by means of restraint of 
prane in н state of abstraction. Thou, as the Supreme 
Lord of Chiteabha,* hast plunged-me in the ambrosial 
‘joy, having killed my mind and brought me in con- 
‘tact witb the inner nafhai or sound of intelligence. 
Besides, hast Thou been to mea Divine Gnana and 
us such made me Thy slave. 


Thou didst shew Thyself and direct me in Divine 
law to the ultimate Goa! of Siva-sayujya. * And 
neatly dressed in barks of trees 'lhou camest like a 
brahmin Guru and didst influence me in tbe mental 
vecital of Thy Glory. Lastly Thou camest as Mauni 
and didst reveal to me the blissful state of mona.t 


In spite of these spiritual influences brought to bear 
upon me by Thee, can I be still left a victim tu 
Ignorance ? 1 


* ic, Hall of wisdom, Our Siva-Lord dances ‘the dance of Лоу 
in the мівіош of soula who have bocome His dovotees. 

+ Vido notes to 2nd: verse. 

$ Here the referouce ie to the power сЁ vaava mula, It is quite 
appropridtely called ‘ sahusa’—mala tunt it is almost the ‘ nature’ 


vf tha soul it attaches to. To subdue it is во didicult that Siva-Lord: 


bas out.of pure benevolence subjected the devotees sometimes to 
the ‘hardest trial asin the case of the Baint Birattondar, whose 
oniy dear son was ordered to be cooked as food for the Supreme 


who eppeared'as hia guest. 
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(Notes to verse 115 Continued.) 


“The Yogi is superior to the ascetic, he is superior even to the 
wise, he is superior to the man of action; therefore, become thoe 
a Yogi, O Arjuna. Among all the Yowig, he who with the inner 
self abideth ijt me, who full of reverence loveth me, ia considered to 
be the most harmonised.--Gitaa 


2. “Then therefore theenquiry into Lore ".—First Sandilya sutin. 


& ‘Sandilya refutes, ва follows, the objection of Patanjal to 
Love which is extreme attachment towards God. The objection ia 
in the sutra of Patunjal running thus :—‘ Ignorance, the Sense of 
Being Desire Aversion and Attachment are distractions.’ 


"Sandilya, however, Mays that Love is not to be condemned, 
simply becanse it ів an attachment. Things are not good or bed 
in themselves but the uses that arc wade of them. Companionship 
is not undesirable per se, companionship with bad men ів no йе? 
undesirable, bat that with good men is to be eagerly sought. Even 
the deadly poison of cobera acte like nectar, while milk like poison, 
under various circumstances. Similarly, attachment ia not to be 
condemned per ee. What the Yoga sutras condemn is attachment 
towards worldly objects which bring on distraction ef the mind, 
but nof attachment towards God. Hence өв ів laid down іп the 
sutra (21) Lore із not to be condemned, simply because it is amt 
attachment ; for the Love which Sandilya is speaking of is the 
Love toward» the Fountain Source of all that is purc and hol." — 
J. Magoomdar’s commentary on Bandilxa Sutra 21.* 

4. That Supreme love is the extremely reliant state is clear 
from the recognition of the purport of the Gita.’’--Sandilya 
Sutra 83. 


Б. "Every one obtains emancipation from supreme love."— 
Do. 84. 

6. “ Every one will sorely receive me, by showing supreme love 
towards me"— Gita. 

7. "Identification with Him proceeds from the extreme dissolu- 
tion of the mind in Him, by undivided devotion " Sandilya sutra 96., 


(This sort of Identification or identifiablenese, a Sjya Siddhenti 
would rightly and aptly call ` Sivóhambhávana.') 


$. “He, the Highest Purusha, © Partha, may be reached by 
devotion to Him only, in whom all beings abide, and by whom all 
thia is apread out "—Gita. 


(Note here that &ri Krishna teaches to Arjuna the cxisténce of 
uriya Murti. This supporte Mr. Suba How's correct observation 
that our Krishna Bhagavan was « Perfecteat Jivan Mukts sent 
down to procure relief to this world.) 


9. Lovo is superior to others. as they are in need of it” 
Sandilya Sutra 10. . 

“There arc various patlis," suys J. Magoomdar, “leading to release 
ог emancipation, sach as the paths of Love, Knowledge, Actions 
Yoga and во on; but that of Love is superior to all. Wisdbm:cam 
aschieve nothing without the help of Love. ‘Ihe wise man withow® 
Love is invariably  victin to the anare of his intellect, and во is the 
Yogi devoid of Love to that of self-mortifioation. Ш. іа love thas 
imparts ita divine warmtb and Instre to wisdom or Yoga, The шап 
of action must also be fall of love for humanity or he will be 
wanting in the main spring of his sction"—eq)mmeutery on the 
above entre JO с: fi, 86th verse of Saint Thayumacevar stove with 


=. 
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10. " He who seeth the Atma thus, thinketh It thus, Knoweth 
It thas, beoometh one whose entire love isto the Atma &c "—, 
Ohandogys Upanishad. Mr. J. Magoomdar says “In this passage 
ere given the various stages through which в man hae to pass in 
arder to rearh the Final Goal and knowledge here is mentioned as о 
lower stage thun love, which is mentioned after thé former" 4 
Baivo Siddhamti gocs further and- says that all (Һе four stages, 
Sariya—Kiriya—Yoga—Gnana), are successively indiapensable and, 
(unavoidable and each inseparable with pure Love. In other words 
in order to reach the Final Gonl в soul pliant with Love вһопіа 
have and could not but beve gone through the four stages succes- 
sively either in final birth or in the birth previous thereto. For 
instance our Saint Kannoppar got through these stages in his 
previo-s birth as Arjuna under Sri Krishna, his diviue tencher, 
with the effect that he (Kanuappar) was only to be born again 

amongst the warlike race and, by the emotional prayer with 
Extreme Love to Siva attaincd Siva-Sàyujya (the Highest Goal for 
a perfectest soul) in the Sri Kalethi Siva Temple. So, from a 
Baiva Siddhantis stand-point all the four atages (Sariya otc.,) 
of action, Yoga and Guana are all necessary ; and a soul ascending 
through these steps in the ladder should throughout bear іп mind 
the need of the hold or anxiety of pure and holy Love to Supreme 
Biva. Hence 1 thiok that I was, according to our Sruti' gaseg 
erGauwoerge aare®’ (adoring His Feet by the вій of His 
Grace), inspirag by Sikalathi nadhar to sing before Him iu the 
Holy place called Srikelathi. 

в .я& о shew Созетли Sheu oc тей фсе 

phus Bluse OSs Foam (у Fissaguls 

eet ygt «7 шстшт шя goio eso 

werGu чеге; бета Esg шево." 
(Love is Siva-Sariya, Love is Siva-Kiriya ,and Love is 
much regarded Siva-Yoga and Love extreme is the Supreme 
Bivádvaita-Gnana of Bliss eternal. Sucha lovo isto be acquired 
by the complete dissolution of our lower manas in the Sikalathi- 
nather (Siva-Lord) and by the melting of our bones &c. And it is 
Love that enables us to become or assimilate ourselves with 
Sikalathinather who is The Love Supreme.) 


the 


12. Thus, we have seen that action, Yoga and „Gnana are but 
necessary autiliaries to Love boing stimulated in the aspirer of 
Biva-Esyuje till he attains purity and becomes identified with Siva 
(God of Love) in the Supreme Advaita Union posited by this school. 


13. So, Sandilya says in his 27th Butra “ Love requires constant 
stimulation, till purity is attained, as rice is to be etruck aver and 
over again, till it ів free from impurities.” ‘Similarly, in order ta 
deepen ard purify your Love, you are to constantly fix your mind 
on the Lord.'—J. Magoomdar r. f. notes to 'ashtaünga Yoga’ 
under verse 61 eupra. 


.14. * Bimilarly, tlfouzh nothing can be done without love, still 
you maet not neglect the practice of virtues (sariya, kiriya &c) 


which will atrengthen the hands of Love" Love and the four 


tages or steps Suriya— Kiriya— Yoga— Сіта are zo connected with 


one auother that one of them annot render read benefit without the 
ether combined with it. To instance an analogy- 
“ов 0 raoui sawia oid Ug Ug wies 
Ss erPegaciou yaxyaews 22 и рсе 
ajg dra 86 sa Веста о,у@ сле тш 
Aura д pi айй» ©зге erar Cor@iuCe,.” 


(considering my Love to Siua; my practisiag the Biva—sariya, Sira- 


Kiriya and Biva-Yoga, and my Siva—Granc of Bliss to be ms. 


necessary for my attaining the Siva-Sayujya Mukti ав rice, fruter, 
and viz tastes are for our physical health, respectively, I fhall 
sincerely aspire for tho said Siva-Sayujya.) 

16. It will not be out of place to state the marks of Love and 
definition of Love :— 

(а). “ Тһе marks which characterise the Love towards the Lord 
are :—Veneration, delight in objects resembling Him, jau in His 
presenee, pain in His absence, in diferen& towards gther objects, 
feeling of Glory in Him. living for His sake, feeling that етету» thing 
in Gis, feeltng all ix One, absence of Hostile feeling towards Him, ned 
other marks not mentioned for the sake of brevity "—Saendilya 
Sutra 44. . 

(b). “ Bhakti ів the love of the lover towards the beloved, 
divested of its senaunl nature." 

(c) * Prayer is the spontaneous ontburst of deep emotions 
that agitate the heart,” 


(d) * True worship consists in being and doing as well in order 
to being, like anto the Father who is in Heaven, and mof merely 
saying something. The wershipper sets an idgal before his mental 
vision and tries to fashiou his life after that ideal. Sometimes hia 
heart may overflow with the love and reverance he feels for hia 
ideal and sincere prayer is nothing but the spontaneous outburst 
of his enraptured heart. Set forms of prayer are intended for 
reminding the worshipper of the ideale of hia life. When a 
christian “looks towarde the Heavens” and sare “ Father, Thou 
art merciful", he. according to his idea, is worshipping God 
although he has no image of mercy before his physical eyes; and, 
if he ia worshipping sinaerely he hae the ideal of mercy in God 
before his mental eyes and longe in ihe heart of his heart to 
become as merciful as God Himself. If he however rests satisfied 
with simply uttering the words, “Father, thou art merciful,” 
without trying to become as merciful as God Himself, hia worship 
ia of no*use ; for, in that vase, he does not advance an inch towarde 
his ideal—J. Magoomdar (Note how our Est&med brother hita 
at the hidden truth of Christianity being ‘a good Religion of Love 
i. e. of idol worship or- Idea!-worship) 

(e) Idol-worship, which ix a murk of Lève, ів not в thing to be 
neglected even in the advanced stage of Siva—Gnanis. “ As the 
very beet among ux аге not without frailties, and «ouldanot fulfil our 
ideals, sages, says Brimat Bagavat, “ introduced idol;worship." 
J. Magoomdar. c.f. the notes under verses 92 and 93 above. c.f. also 
what Dr. C. T. Stockwell observes in hia paper read before a club 
iu spring-field (vide p. 7 Awakened India Voliv of January 1899. 
“In this connection let me call attention to the fact that Prof. 
Wundt of Leipsic, in his “Facts of the moral life" has shown; as 
"tated by a recent writer, "by psychological analysis that the 
moral evolution has been wrought by the interplay of two factors— 
the feeling of reverence and the feeling of sympathy, neither of which 
isadequate to carry it оп alone." If this be true, and it would 
seem to be capable of proof from a historical point of view,—then 
do we not need. for the realization of the highest moral progresa, 
a union of the deepes! severance of the theist with the tender and 
more innate sympathy оу the pantheist ?—sympatby which comes of 
that love of universal nature, of universal life in all ite forms? 
Only thas it would scem, shall we arrive at the truegt and moet 
effective conception of the fatherhood of God and the real brotherhood 
of man, When historic theism and historic pantheism shall have 
advanced to g point where full coalescence is possible, then will the 
present movement i in the world of thought have reached, appareptly 
a destined goal." 


R. Зисмь<сл MUDALIAR., 
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meeneem eee 


“ PURRA-PORUI, VENBA-MALAL.” 


( Continued from роле 260.) 
PADALAM ЇЇ: 
Tue Vanji-WREATH, ов INVASION or THE Enemy's 
TERRITORIES. 

“Raids such as have been described naturally lead to 
systematic invasions of the territories of those who’ have 
proved themselves such troublesome and treasherous 
neighbours, The injured king now declares war, or makes 
war without declaring it; while he and bis warriors, 
binding the Vunji wieaths upon their brows, go forth with 
their fourfold full array of elephants, chariots, horses, and 
infantry. The Vanji is the general name for any creeping 
plant, such as is fonnd on all the mountain slopes. This 
particular wredth is represented as composed of flowers of 
a yellow colour, and the plant is one whose leaves are 
green all the year round. It is the symbol of a race the 
five of whose valour is never extingnished, It is curious 
that Vanji has become the poetical name of Karur, the 
Cera capital, and it would seem taat the Ce'ra kings, of 
whom twelve sre celebrated in the P.N.N., were 
remarkable for the frequency, of their invasions of 
neighbouring territories. Being for the most part moun- 
taineers, their energy was resistless, and we may add that 
their wrath was implacable. Thusin P.N.N., 4, the great 
poet Paranar sings of one of these expeditions, and his 
song is в spegimen of very many in the same work. He 
celebrates the sword, the jewelled anklet, the capacious 
shield, the fiery charger, the reststless elephant, and ‘the 
towering bannererowned chariot of a king; and thus 
concludes :— 
“ Like fhe rnddy sun arising over the dark sea, 
art thou in thy beauty, О king! 
And therefore, the land of them that provoked thy wrath 
shall ceaseless mourn, foodless, and helpless, 
like the tender infant foraakeo by its mother!” 

§ 1. 

The king puts on the unfading Vanji wreath, and con- 
templates the subjugation of the enemy's land. 

(The invasion and complete subjugation of the whole 
southern seabcurd by the famous Pandyan Nedum Oeriyan 
іх related in P. Pattu, vi, 149, etc. | 

Verse 36. 
“ Like young bulls red-eyed • 
the youthfn| warriors bend their, bows, 
with glistening eyes, longing for the battle-feast ; and so 
put on the Vanji wreath, to snbdue*the unenbdued.” 
§ 2. The Invading Hosts. 

The heroes arise in their wrath, brandishing their bright 

swords, amid the trumpeting of the elephant-hoste. 
69 


The Invasion.. 


Verse 37. 
“ Fhe drums sound out like the roaring of the angry gea? 
Wreathed with the Vanji the valiant bands rush on. 
In the midet of the glittering bands, like the eternal fires, 
the elepbants madly rush on like black clouds in the rainy 
sky." 

The following verses speak of the uplifting of the banner, 
айа the unsheathing о ће sword. — Kotíavai ів again intro- 
duced as putting to flight the enemy's forces, 


5 6. The Model Hero. 
Verse 41. 
* You ask how the hero distinguishes himself: he is 
foremost mid his kinsmen’s hosts, He emulates the 
prowess of the bravest. Like fire he penetrates the 
foeman's rank: these are the deeds of the jewel-ankleted 
hero.” 


§ 8 Woe to the Conquered. 
The soldiers commiserate the sufferings of the land they 
overrun. 


Verse 43. 
* The lotus-like eyes of the warrior, wheee breast bears 
the warlike wreath, are wet with tears, as 
he exclaims: ‘They perish, a fearful spectacle to all behol- 
ders, 
they who erewhile rode forth with garlands gay, 
with glistening eyes, and sound of warriors’ cars.’ " 
5 9. The Rewards. 


As they come to distribute the spoil, the question arises, 
who of the foe shall be spared ? 


Verse 44. 
“Toach not the temples, where sacrifices afe offered ; 
spare the dwellings of the holy ascetics ; 
enter not the houses of the sacred Vedic Brahmans. 
Let all the rest be abandoned to our warriors as their 
guerdon.” | 
[So P.N.N., 9.] 
The vanquished enemy now submits and pays tribute. 
The prowesa of the heroes is again celebrated. 
$14. The Wasted Land. 
The devastation of the ravaged land, and the deserted 
homes, described. [Cf. P.N.N., 6 ] 


Veuse 50. е 


* Gather fhe slaves, the heaped-up jewels, pearls, 
red gold, the plunder from the stately homes, 
and give them tothe warriors; while subjects 
cf the hostile king make lond lamenta ! " 
The inhabitants of the invaded lanc flee on every side; 
the countfy is ravaged with fire; and the invaders build 
their fortresses. ` 
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§ 22. The Warriors’ Feast. 
Verse 58. 
“The instruments of music sonnd out. The heroes like 
бете rush upon the field and reap the crops aud feast, 
While they explore the resources of the vanquished lands." 


6 23. Glory to the Conquering Invaders. 
Triumph and pity mingle in the final song. 
V erse 60. 
“ Whère palaces like mountains reared their heads, the 
тоаг 
of the consuming fire is heard. Wild jungle plants grow 
among the ruins. The conqueror rides glorious on his 
lofty car, 
round which triumphing hosts fhow like a mighty sea! 


These desolating wars account for the multitudes of de- 
serted strongholds whose ruins are yet to be seen, and for 
the comparative sparseness of the population at the period 
when authentic history begins. In Р. N. N. twelve ly1ics 
refer to this chapter. In all the poems there is a note of 
an Oft-times savage ferocity. These old Dravidians were 
great and most implacable warriors ! 

Whatever faults may: be found with the government 
under the Paw Britannica by peevish and restless parti- 
sans, we see that the idea of a Paw Tamuliensis ів a myth. 


PADALAM IV. 

Tae Ka'n;1 PADALAM, OR THE DEFENCE.0F THE 

The Kanji is the Ulmus integrifolia, or elm-tree, and its 
foliage was dark. Its flowers atid leaves formed the wrea- 
ths worn by thé defenders of an invaded country, and were 
supposed to he indicative of a stubborn resolve to conquer 
or die. ‘bis most generally ended уп the death of the 
king and the overthrow of his kingdom, and hence the 
same word.(Kanji) is used for the wreath of a minctrel 
who inculcates moral precepts, and more especially dwells 
on the instability of worldly things. The word Kánj: has 
thus become a synonym for ‘ sober counsel,’ und some of 
the verses under this heading have nothing particular to 
do with war. ‘fhe great example of this ів the Madara- 
Kánji, an account of which will be given in the life of the 
Påndiyan, Talai-Alanganatta Ceruvendra Nedum Ceriyan. 


$1. The Kanji Wreath, 

The inhabitants of thé invaded country put on wreaths 
of the Kánji, and retire to make a last stand in their moun- 
tain fortresses. 

Vesse 61. 


“ * Since|there ів no longer any band to withstcnd the foe 
upon the plain, 
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at least we can die on tbe heights of our native hills ! ' 

Bo saying, intent upon the defence of their little mountain 
homes, 

the warriors assume the Kdnji wreath.” 


The following verses ïn the chapter illustrate the fier- 
ceness of the final struggle. Marvels of biavery are related. 
The heroes fall; their wives perish with them е war- 
rior rips open his wounds and dies on the plain ; demons 
and demonesses brood over the gory battlefields, sometimes 
helping and sometimes destroying the dying men: much 
toddy is consumed, libations tothe great demoness аге 
poured out, and a universal wail is heard. 

§ 19. The Elegy. 

Praise and pity mingle in the song as the heroes ascend 

to the paradise of the valiant, 

Verse 80. 
* He was the raft on which his people sailed over the sea 
of battle! He was a pillar amongst the mighty! He was 
the life of his town, and of the world! Dhe door 
of charitable deeds has been closed by the spear 
that tore open our leader's breast !” 

{а P, N. N. there are forty-one lyrics, of which thia 
gives the keynote, 

Other topics are introduced, but the chapter ends with 
the ‘ crushing defeat’ and it would seem, the extermina- 
tion of the conquered people. | 


PADALAM V 
Tur DEFENCE OF THE FORT 
Tur Nochi WREATH. 


The next chapter speaks of the defence of hill-fortg. 
When hostile kings besieged a fort its defenders were 
accustomed to assume a wreath of the leaves and Яотега 
of a wild creeper called the Nochi, or ‘ Vitex N irgundi.’ 
There are many species of the Vitex, which is often called 
the'five-leaved chaste tree’ (see Ainslie's “Materia Medica,” 
vol. ii, p. 252). The flowers are of a pure, pale-bluish 
colour, and have a pleasant fragrance. This flower is very 
celebrated in Tamil songs. The poet Moci-cáttanar has 
sung of it very sweetly (P. N. N., 971, 272) 

“ Like linked gems аге Norhi’s curling ringlets blue, 

Mid all the flowering trees is none whose tender hue 

So fills the soul with love as thine, whose blooming wreath 
Men see the youthful maiden’s slender form ensheathe, 
In the wide guarded city,—sight beloved of all; 

And when fierce enemies attack the moated wall, 

The warriors on their brows thy flowers defiant show, 
As sigu they shield their virgin fort from every foe," 

{1 was the symbol of chastity, and those that wore 
these wreaths were pledged to keep their fort inviolate, 
The virgin fortress guarded by warriors so adorned, 
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laughed at its беа. Much of romance mitgled with the 
ferocity .of.those ancient days ! 
$ 1. The Nochi, 


The heroes go forth to guard their turret-crowned 
battlements, whence archers sboot forth their deadly 
arrows. 

Verse 86 
* Like the host of the Arunar, whose triple fort 
the god with eurpent crowned, &nd fiery form would take, 
these, warriors crowned with Noch? wreaths 
guard their strongholds, wie!ding the sharp-pointed dart.” 

This is one of the common places of Hindu verse, here 
borrowed from the JMahá Bhárata. The story of the 
destruction of the three forts of the Asurar (or drnnar) 
is most celebrated (see Muir's Sanskrit Texts, vol. iv, pp. 
203, 225). 

There were in the sky three cities of the valorons Asu- 
ras, one of iron, another of silver, and a third of gold 
which Maghavan (&ndra) could not demolish, with all his 
weapons. Theriall the great gods, distressed, went to the 
great Rudra (afterwards known as Siva) as their refuge, 
and said to him, after they were assembled: “ Rudra, 
there 4.11 be victims devoted to thee in all the sacrifices. 
‘Bestower of hongur, destroy the Diityas with their cities 
and deliver the Worlds.” He, being thus addressed, said. 
* So be it" ; and making Vishnu his arrow, Agni its barb, 
Yama, the son of Vivasvat, its feather, all the Védas his 
bow, and the excellent Savitri (the Gayatri) his bowstring, 
and heving appointed Brahma his charioteer, he in due 
time pierced throngh these cities with a three-jointed 
three-barbed arrow, of the colour of the sun, aud in Serce- 
ness like the fire which burns up the world. These 
Asuras with their cities were there burnt up by Rudra. 
[Cf. Tiruvasagam, xiv. ]* 

One of the most famous nistoric (7) defeuces of a fort is 
referred to in P. N. N., 21. The fort was called Gana-per- 
eyil, and its king bore tue epithet of Ve'uga/-marba'n (he 
awhose breast wore a Kino garland). [t was besieged by the 
famous king of Madura, Ukktra-peru-Varuthi, of whem 

something will be said іп the Analysis of the Р N.N, 
The poet Milam-kirar of Aiyur enumerates the parts of 
the fortitication “ There was first of all, a moat so deep 
that it reached down tothe abodes of the demons next 
there was a wall that rose up tothe beavens: this was 
crowned with turrets from which the archers shot forth 
their arrows ; there was ап impervious wood that surrnn- 
ded all und there were numerous small forts at every 
angle." 

The chapter contains the usual prhises of the king and 
his warriors, 1elates how they fell fighting to the last 
* they desired not, these lions in the fight, to guard their 


-— 


®Now printing at the Oxford Cuiversity Press. 
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bodies or their lives," There is also a hint that these 
sicgep were often the result of a refusal on the part of the 
king to give his daughter in marriage to the leader of {Йе 
besieging army. 


PADALAM VI. 


THE BESIEGERS: ATTACKING ENEMIES’ STRONGHOLDS, 
Tur. Urriiad МккАТЫ. [Venba, 95 -126.] 


When an army marched to besiege а fort they wore a 
wreath of the Urriiiai (Verwa lanalur), a species of cotton- 
plant, which is mentioned in P.N.N., 50, where itis said 
to have ‘golden shoots, and to belong to the ‘ Western 
Country. This seems to have been worn by ouv heroes 
in derision, implying the worthlessucss and weaku8Ws of 
the fort they went to seize.” There js little remarkable in 
this charpter. We are told in it that sheep were offered 
in sacritice hy the combatants; the exploits of Kishia, 
who stormed a fort called Viruco, ave celebrated ; ач also 
those of Sivan (as above). The encircling wood is cut. 
down; the besiegers make rafts on which they pass the 
most; scaling ladders are applied to the wall; the beste- 
gers leap down into the area; tremendgus fights take 
place : and the fort is taken. 


$ 23. 
This relates how the conquerors, yoking asses, plough 


up the foundations of the fort, and sow worthless jungle 
plants upon the spot. 


Utterly waste, 


Verse 120. 
~The beautiful homes with pictured walls are levelled 
with the dust ; 7 
asses are yoked to plough up the soil with spears ; 
while worthless plants are sown on the founantions. 
Thus rages the conquering king!” 

Otker verses tell how there is a solenm washing of their 
blood-stained swords in sacred waters, and their presen- 
tatio as offerings. The conyueror is solemnly :vedded to 
the uewly-acquired country neighbouring kings bring 
tribui: and the chapter ends with universal submission 
“They make a desert and they call it peace.” 


This suiject is formally discussed in Tol- Kipp wy 
Porul, (6. 68, epp. 135-146. An admirable illustration of 
it is found in Р Pitta, vi. FE! ete. 


PADALAM УП. 


IAR EN GENERAL 
Tre. Tita’ DNTEVITR 
When a hing contemplated au Тен wat in 
au wreath gihe cspecial зуд. Полуег, the Pesh ghh 
Lobos). Ys te celebrated fi Sanskrit as v dr ә, 
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ʻi a чуч речната анана ана 


The Wreath, 

Verse 127. 

“ The king, whose war-drum sounds like unceasing thun- 
der from the stormy clouds, 

contemplates war that shall bedew the battlefelds with 
blood. 

He has put on the warlike ¢wmbai wreath, and leads forth 

his uosts eager for the glorious strife,” 


To these old kings the excitement of war was a necessity 
of life: it was only thus that the monotony of existence 
could be relieved. Yet the horrors of war are much dwelt 
upon in these verses, and the king is represented as hesi- 
tating, and only deciding upon battle when its necessity 
was apparent. The twenty-five verses of the chapter 
present, without any attempt at arrangement, many of 
the striking incidents'of ancient war. 


$ 2. Presents to the Troops. 

The king heaps upon his chosen warriors gifts so that 

they go forth joyously under his banner. 
Verse 128. 
“ Badges of victory, lands, precious treasure, farms, 
murderous elephants, and horses,—the king distributes. 
His enemies, tho’ strong in horses and chariots, tremble 
wher 

they hear of the movements of the jewel-bearing king.” 


§ 3. Can the fight not be prevented ? 
Both armies are brave: might it not be well to avoid a 
struggle ? 
Verse 129, 
“Should these warriors meet on the demon-haunted battle- 
ground _ 
and with their polished spears begin the fight, 
"t will prove the saying false, that ‘glory of the king 
is guardianship of human lives.” 

Praises are now sung of the elephants, the horses, the 
ga:lant heroes, and the war chariots. 

89. The Bard's Eulogy. 

The battle has been fought, and the baras on the battle- 
field burn or bury the dead with appropriate songs of 
pruise. 

Verse 137, 
“ The tender sponse, the mother, the children know not 
this! 
Upon the battle plain the flery piles are lit, the death 
songs sung! 
Heroes who fell beneath the elephants they slew 
have gone to banquet with the heroes’ gods!” 

While demon shapes like fantastic shadows dance before, 
behind, and around, the bodies of some of the slain heroes 
are carried home. . 


§ 23. Joy mingled with wailing. 

The wife, seeing the body of her husband covered with 
glorious wounds, and etill grasping the aword, weeps with 
proud joy. 

УЕвѕЕ 151. 


* Even death is abashed, for here ie valonr greater than 
his own! 
Theo wife takes the sword from the hand æf her deat 
"warrior ; 
and,” watching his calm triumphant repose, is glad as she 
bedews bis breast with tears." 


This ends up with her voluntary death. 


§ 25. All died gloriously. 


They perish not; their renown is established for ever, 

though they lie strewn over the battlefield. 
Verse 154, 
“They urged a stubborn fight alone; the two kings fell, 
grasping still their spears; the earth is desolate ! 
Swiftly their wives uprose, and threw themselves into 
the flames. 

Behold, even fierce death himself is satisfied.” 


This lust verse seems to be а remmuiscence of the history 
referred to in. P.N.N., 62, 63. There the kings were the 
Ceran prince Kudakko-NeCum-Ce'rala'than, and his rival 
the Coran Peruvirral Killi, who fell on the same battle- 
field. Their deaths were sung by the poets Karattalar 
and Paránar. 


There is power and pathos in the following}}dirge, by 
the former of these :— 
P.N.N., 62. 
* What has become of the defiant valour of these rival 
kings f 
Demon-Furies probe deep the wounds of the fallen heroes, 
While with bloody hands they besmear their -dishevelled 
locks, 
hovering round they display their blood-stained forms. 
Wie n sound the death-drums moan, while demons. 
ance, 
The kings themselves raging with heroic wrath are fallen. 
and lie amid the vultures that devour the slain. 
The victory-vaunting kingly canopies are 19%, the drums 
that erewhile announced the leaders’ glory and their sway, 
lie broken there. 
Over the field, where myriads fought, a fearsome stillness 
broods. 
The heroe's wives on dainties feast по more, nor bathe 
in potes waters, but lie dead on the bosoms of their 
ords 
They have gone to feast in.the world of the goda, 
who wear unfadirg wreaths from the tree of Immortality,— 
whose eyes slumber not,—who eat ambrosial food. 
Let the glory of the heroes live for aye!” 


The site of this famous battle is unkuown, but it fb 
often referred to in old Tamil verse. 


(To be continued.) 
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MADRAS, MAY 1899. 


PROPHETS AND ТНК MISSION 


"Let not Moses speak unto me, not апу of tho prophets. but 
rather do Thou spenk, O Lord Gol. the Inspirer and. Enliglitener of 


all the prophete,” 
Thomas А Ke. 


It has been the fortunate feature of every religion 
that counted among its adherenis a laige number of 
men, that brought spritual solace to the minds of sin- 
cankered individuals, to undergo what might be called 
periodic ecdysis. One set of doctrines and obser- 
vances please and stimulate its votaries at one phase 
of ita existence, to be only succeeded at the next gener- 
ation by another body of creed and a different liturgy, 
which may in fundamentals resemble their predecessor, 
and whose disagreement, minute though it be, would 
be patent to a conscientious student of any religion. 
Such are tbe steps by which religion progresses, and 
such is the аё imperceptible’ course of its motion, 
that to none bnt a trained student, its rapid changes 
and stable fundamentals would be apparent. Even in 
that immobile miscellanea which are sometimes con- 
glomerated together as Fetichism it is possible for a 
comparative religionist,to find within its inmost depths, 
an evolving Jife pulssting, and an innate tendency that 
sims at a distant perfection. What Piof. Max 
Müller's adinirabie lectures on “The Anthropological 
Relgion" have done in unravelling even to the minds of 
determined sceptics like Spencer, апа rabid Ckristians 
like Sayce who could not imagine anything kke organic 
unity or orderly growth in any religion but their own, 
leaves as not in any necessity to touch on that subject 
much, He has sbown us by lucid argumentation and 
Ly a study of their languages, how nseless it is for us 
to believe even in the traveller's accounts of native 
tribes of remote countries, which record only еус- 
witnessings, unless coupled with a competency 
in him to move socially with the aborigines, to 
induce in them a confidence with regard to his well- 
nunded curiesity, to study their sacred writings 
und understand their genuine spirit, and to be able to 

70 


speak freely with, and convey his ideas to, them. He 
shows by unmistakable examples, how also the versicns 
of well-minded globe-trotters, liberal-viewed missio- 
naries, are in most cases untrustworthy and contradict- 
ing each other,in the light of the further laboars of re- 
cent men who have studied the tribesand their creed for 
the solesake of learning their religion. Totemism, Fetich- 
ism and many other allied forms of worship prevalent 
among the so-called semi-civilized races of America, 
the Andamans, Africa and the rest, ure shown by hii 
to have an organic yvrowth and to hide withir them 
all the salient points of a soul-satisfying religion. With 
the evolving tendency and progressive growth of 
Hinduism, Prof. Max Müller has excellently dealt 
in his Hibbert lectures. And Rhys Davis has don- 
the same for the religion of the Buddhists. Zoroastri- 
anism and Confucianism are religions fer a continue 
ed history of which we might direct the attention of the 
enthusiast to the clear manuals of Haug and Legge. 
Alongside of the natural tendency of the Human Mind 
to hanker after innovation, and to be the subject 
of steady though sometimes cunvulsive progression, it 
is scarcely possible to shut our eyes to the inscrutable 
trait of every religion, that it should be invariably in- 
Huenced from time to іше by the thorongh-going 
speculations of some religious leaders who variously 
called themselves as saints, apostles, prophets, saviours 
and the like. Every step in the onward progress of 
religion, each excellent point that tended to clarify its 
doctrines, has always been associated with the reform 
of one man of strong intellect, with the well-directed 

labours of a pious enthusiast. In bigger religions, by 

virtue of their sacred scriptures being handed down as 

written documents, from generation togeneration, the 

teachings of these venerable men have been embalmed 

aud preserved in writings, and along with their cano- 

nical books and their persisting influence, the remen- 

branceof the names of these individuals in tlie mouths 

of their votaries had become a desideratum. While 

in smaller religions, the zealots of*which had wcre 

truth taith iu them than 
word-spiuming the of the 
and -reformers could not 
be remembered beyond a certain number of gene- 
rations, 
vehicle of religious thought, there was no menns to 
preserve their teachings and to remind their nimes to 
the minds of their untutcred adherents. 
This would explain why the names of a l'ythogoras 
and a Sankaracharya should be rememvered, why 


and vain thetoric and 


metaphysics, names 
epoch-waking leaders 


since in the absence of writing as а 


а 
servert 
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the moral confessions of a St. Augustine or a St. 
Bernard should be recorded, why Laotze*and 
Buddha should be idolised. For a keen stadent of 
religion, the subtle intricacies which Sagkara has 
introduced in the region of Hindn Philosophy must 
be evident. and Hinduism should lose much of its all- 
embzecing catholicity »nd depth of metaphysical 
reasoning for the absence of a such a glittering roll of 
namer,as those of Ramanuja and Madhava, Vidyaranya 
and Vijoanabhikshu and the like. In Obristianity 
the rapid march of new ideas and the steady influence 
which the ever-progressing Science has exerted on the 
ethics and philosophy of that religion, have introduced 
more of'orderly evolution apd virile progress than in 
the annals of any other religion. Christianity has 
been, ever from its dawn, a literary religion, a religion 
that boasted of ап ever-incessing number of adberents 
who had a cultuved language of their own, and thus a 
history of its progress, minute to the very nature and 
temperament of its adherents, has been preserved to 
usin books. And here therefore our expectations 
receive inore than a real gratification. These prophets 
have been looked upon in various lights by sundry 
men of each religion. Some have been thought to be 
superhuinan in origin, to have been attended with 
extra-ordinary wonders in Nature at their birth, to 
have worked Miracles to attest to their Divine com- 
mission, and to have ended their lives in the most 
marvellous of ways. It is not our purpose to dwell 
on the peculiar tendencies of the Human Mind to look 
upon things of the past with a reverential awo,to enlarge 
on the irrepressible aim of Huiman ature to invest 
everything antique iu. a superhuman halo and to lay 
it in a Divine setting. This fact receives its best ex- 
ample in the true and represented nature of Mabomad, 
amd inthe wonderment and notoriety that attend even 
the most modern of Indian religious reformers, such as 
Каја: RamMohan Roy and Keshab ChunderSen,Swaini 
Ramakrishna Paramahamsa and Kabir Doss. Such 
pzophets have in évery instance been intimately con- 
nected with the expurgation of some corruptions that 
cropped up ina religion at a particular age, and they 
have left the religion richer in religious lore than what 
they fonnd it іп, ‘The same craze that ied the votaries 
of a religion to look upon the religions leaders, 
with à superhuman awe and an ulmest Divino worship, 
the same fancy that leads an archeologist to regard 
old ruins in a blinding seuse of soul litting respect and 
unearthly regard. the same reverence which aman of 
literature feels for an old copy of a forgotten poet, has 


led the people at large to set the prophets «t a Diviner 
level and to transfer even to them, in a degree; the 
functions of that Limitless One, of which they were the 
earthly tongued exponents. Wehave therefore been 
taught to look upon a prophet as a saviour of the world, 
another one as being able to intercede with God.and set 
right our blemishes, a third man as the Inexhaustible 
Deity itself in human form. In every serjpture that 
has been written in the’ name of God, and in every 
votary that directs his eyes to Heaven with a yearning 
heart after the Infinite, the same infinite fountain of 
Grace 18 surging up, the same virile step towards the 
infinite Goal is made. Nobody need presume to take up 
into his handsthe benovalence whichis His alone, or the 
mercy of which He isan infinite ocean. His preseuce is 
shadowed forthin thetowering hills,in the many-colour- 
ed flower and in the awe-inspiring ocean. No man need 
be taught the truth of this so Jong as he has eyes to 
see and ears to hear. What the prophets themselves 
evidently meant to do was to shout about the Infinite 
when the people’sears were getting waxed, and to point 
io the lnfinite Lustre and blaze their torches of prea- 
ching when the moral eyes of men were getting dim. To 
search for that Infinite, to be feeling after the Divine 
Vivifier weneed go to no man for directiou,forjio Him we 
live and move and have our being. When the perception 
of the fnfinite becomes an accomplished fact for the 
mind, what could be done in the way of pure worship 
before that Limitless Splendour,.so long as we are tra- 
melled by the shackles of [lesh aud blood, so long аз 
we could not but anthropomorphise the Infinite Attri- 
butes, becomes a realised vision. And hereén lies the 
truth and essence of religious perfection of every 
Human Soul. It is the height of mental worship that 
leaves us on the lowest bolder of the Spiritual Mountain, 
and what one must be able to do, despite the ortho- 
dox fanaticism of rank religionists, and the pathol- 
gical menta] abnormalities which the modern yogins are 
able to induce in their own bodies,and which ar? usually 
mistaken for the signs and wonders ofthe lligher 
Path, is to approach as best us опе might the ‘Throne 
of Sanetity, to reach the highest pinnacle of godly 
meditation, and to surround one’s notions with the 
best ethical exactitude which his heart dictates. And 
there the yearning Pilgrim should stand atthe lowest 
step of the Golden Stairs aud when the life-immuring 
bonds snap, the wheel of karma rotates, Janding him 
foratineina happier realin of blissful beatitude, than 
it was his lot to live, when striving on this world below. 
V. V. Ramanan. 
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LECTURE ON CREATION. 


Whe problem of the orign of the world was the first to 

Opinions ks горе engage man's speculative activity 
angu or the worid. The question. “ How did the world 
arise ? " is found in the mythologies of all peoples, and it 
ів дёпегві by answered in a wrong way. Some cosmogo- 
pies іп tracing out tbe origin of tbe universe resort to 
the theory of an unformed, eternal, self-existent natter, 
of whioh the world was made at the biddipg of a 
Supreme Power ; and this theory was done away with in 
ouriastlecture But most of the ancient cosmogonies 
describe the world as originating from God by emanation, 
во thsbin no way it is distinct from God, but is evolved 
eut of God's substance, and in consequence God is at the 
agme tins the efficient and the m&terial canse of the world, 
ths clay, the potter and the pot, the spider and the web: 
„ае creator and the creature, the architect and the building. 
The theory of emanation, therefore, is one of the oldest in 
philosophy, and it герегевепіз the effort of the human 
mind, eager to solve the mystery of the origin of the world, 
and yet not able to transcend the power of the imagination. 

Now, inno coamogony is this effort more apparent 
than in the cosmogony of the an- 
cient Aryans, In the Book of 
Mann, son of Brahma, creation is 


è emu- 
оре ee Ида Philo- 
sophy 
thue described :— 

* This nniverse existed only in the first divine ides yet 
unexpanded, as if involved in darkness, imperdeptible, un- 
definable, uiflliscoverable by reason, snd undiscovered by 
revelation, as if it were wholly immersed in sleep.” | 

“Then the sole &elf-existing power, himself undiscerned, 
but making this world, with five elements and other 
principles of natare, appeared with undiminished glory, 
expanding his idea, аг dispelling the gloom.” 

“ He, whom the mind alone can perceive, whose essence 
eludes the external organa, who has no visible parts, who 
exists from eternity, even He, tbe sonl of all beings, whom 
no being can comprehend, shone forth in person, 

“ He, having willed to produce various beings from his 
own divine substance, first with а thought rreated waters, 
and placed in them a productive seed.” | | 

“ The seed became an egg bright as gold, blazing likè 
the Luminary with a thousand beams, and in that egg 
he was born himself, in the form of Brahma, the great 
fore father of all spirits.” (The Laws of Manu, ch, !. 
“ia i account of creation it is first said that ` the sole 
eelfexisting power, haviog willed to produce. various 
beings, first sith а thought created the waters ; and Бо 
far the theory is acceptable, because it 18 creation, not 
emanation; but the following words are added: "and 
placed in them (the waters) в productive seed ; the seed 
became-an egg bright «s gold, and in that egg he (thq.solo 


self-existing power) was born himself in the form of Brah- 
Жа, the great fore father of all spirits:" so that allevari- 
ous “beings are from hia own divine substance ” which is 
sheer emanation, 


Later on theory of emanation was received by the Hindu 
philosophers in all its crudity, as it appears from the 
following celebrated verses of the Purusha Н уша: Rig- 
‘veda, Mandala x. 90—Translated by Monier Williams in 
* Indian Wisdom." 

“ The embodied spirit has a thousand heads, 
A thousand eyes, a thousand feet, around 
On every side envoloping the earth, 
Yet filling space no larger than a span. 
He is himself this very universe ; 
He is whatever fs, has been, and ahall be; 
He is the lord of immortality. 
All creatures are one fourth of him, three-fourthe 
Are that which is immortal in the sky.” 

Finally we find the theory of emanation polished and 
refind by later philosophers in all the Puranas, and 
especially in the Gita, where the “ Gress One” де агез 
to Arjuna some of his endless emanations, which cause 
him to be the“ self in the heart of every being, the 
beginning, the middle, and the end of every thing.” (Gita 
Chap. X. 19, 39, Ch. VII. 3 and elsewhere.) 

And this із likewise the view of most of the Hindu 
Philosophers of our time. They conceive the world as 
having been originated from the material side of Brahama, 
the self-existent eternal being, who in consequence is in 
no way distinct from the world. 

But is it really 80 ? Is the theory of emanation 
defensible on philosophical grounds Р Can we explain” the 
origin of the world by saying that everytMing came from 
God by emanation?— The theory 
of emanation is utterly absurd, 
and this can be proved from the 
consideration of the divine nature as follows :— 

Yon can divide a block of wood, stone iron into particles, 
because their nature allows of it, because they are 
substances eartbly, material, consisting of parts, and in 
consequence divisible. But it is net the same thing 
with Almighty God. God's Being is physically and 
metaphysically simple. namely, not only does He exclude 
division, but with him all composition is incompatible. 
If thesefore God's substangge bes по parts, if God's 
substance excludes composition and їч substantially and 
accidentally simple, how can He emit parts ont of his 
substance Р How can this Universe have emanated from 
His substance ? 


The theory of emana- 
tion not defensible. 


Moreover, God is immutable or unchangeable in his 
Divine Heing. But this world could not have evolved or 
emanated from Him, without his substance being changed 
as often as He assumed в shape or form which He had 
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not before: because allemanation is essentially в change 
and {ә make the unchangeable God changeable is t 
destroy the very primary ides of the Deity. 

Furthermore, God is an infinitely perfect Deing. No 
perfection can be added to Him, as in His simple unity 
Be contains all conceivable and possible perfection, and 
what is infinitely perfect can receive no addition of 
perfectióu. But every emanation would be an addition of. 
perfection to God, Every man newly born, every tree 
newly blossomed, every stone newly formed, every. 
house uewly built, would be a new manifestation, a new 
emanation of God's substance, which emanation was 
wanting to God before, and it was added to him only in 
course of time. To this the right idea of God ? No. such 
a God weuld be no God at all, but, monster; a chimera, а 
madman’s dream, a perpetual blasphemy against the trpe, 
living God. 

And such is the direct consequence of the theory of 
emanation. For, as we stated in 
our first lecture, if the universe 
had emanated from God, the 
pantheistic theory in regard to the origin of the world 
would be the right one. In this supposition everything 
would be God. part and parcel of God, a portion of the 
Deity, a fragment of the divine substance. According to 
this theory, creatures would be but particles emitted from 
the Divine essence, and God would be at the same time 
the material and the efficient cause of the universe, the 
agent its material cause and the effect, the clay the potter 
and the pot, the spider and its web, the creator and the 
creature, the architect and the building, heaven, earth, 
trees, animals, men; in short, everything visible and 
invisible, would be but a different shape, form or clothing 
of the same universal God. Now the absurdity of all 
these notions is apparent; nor do they need refutation, 

Neither is the absurdity less. if we say that the world 
originated from God by emanation inasmuch as all forms 
of being, aithough diverse from, and opposed to, cne 
another, are so many several determinations nnder which 
the First Being manifests itself, and yet at the same ime 
all are one and the same, im as much as it is the same First 
‚ Heiug that manifests itself under all these diverse deter- 
niinations. For, 

can conceive this universal Being that is everything, and 

yet Не himself is nothing: turning into everything, and 
yet preserving nothing tor himself, assuming at the same 
time every shape, every form, every nature, б.е and water 
light and darkness, ! intelligence and imbecility, purity and 
foulness, life and death, entity and nonentity, 

We must therefore eouclued that the theory of emana- 
tion is due to the weakness of Ље 
human mind, “eager tu solve the 
mystery of the origin of the world, 


The theory of emana- 
tion leads to pantheism. 


besides the reasons given above, no one 


‘The theory of епоши: 
tion the out come of 
qnental weakness. 


and yet not able to trangcend the power f imagination." 
For, creation is indeed conceivable, but not imaginsble, xs 
we live in a world of phenomena, in a ‘world of ‘effects and 
emanations; and all phenomena, all effects tha; fall under 
our senses are mere changes of substances aiready created, 
something emanating from the same substance. Їп order, 
therefore, to solve the mystery of the origin of the universe 
we must discard altogother the old theory óf emanation and 
rising higher, we must conceive the self-existent Beidg. nat, 
as animals do, generating everything ovt of its own sub- 
stance, but producing all things by the force of bis will ort 
of nothing,in which the theory of creation properly consists. 


But here at the outset it is good to bring to mind the 
definition of creation which runs as 
follows “creation is thefproduc- 
tion out of nothing of a thing 
according to its whole substance, nothing being pre- 
supposed, whether created or increate.” (St. Thomas, 
summa Theol. I, p. q. 65. a. 3.) The world was therefore 
created out of nothing, not in the sense that nothing was to 
God the meterial cause, the plastic matter ont of which the 
world was made, just as clay is the matter ofthe potter, 
wood or marble the matter of the sculptor, building-mete- 
rials the matter ont of which the architect rears a house. 
* Nothing” means nonentity; and nonentity cannot be the 
plastic matter of anything, because the plastic matter of 
anything is entity, not non-entity. What therefore is 
meant by the proposition, * The world was made out of 

nothing,” is that the creator caused, it to com’ into exis- 
tance; with the implication that nothing of the same kind 
previously existed, Therefore creation ig not the change 
of nothing into the world, but the starting of the whole 
world into existance at the command of the Almighty 
God, nothing whatever existing before. Therefore, 
nothing is not the subject of creation, but the mere point 
of departure whence everything that now is, sprang into 
existence by the creative power of God. 


What creation pro- 
perly is. 


Bat how can God produce things out of nothing $ First 
lanswer: beceuse God is the self-existent Being, and 
hasan infinite Intellect, an Infinite Will, an infinite Power 
an infinite Goodness, As it is however, I sny that in so 
far we ban form any idea of the action of the Creator, he 
produces all things from nothing by the force of his will. 
God wills und the universe springs up out of nothing ! "The 
self-existing power, says Manu haviug willed to produce 
various beings, first with о thought created the water.” (In 
stitutes. Chap. I.) We must not forget however that 
creation is indeed conceivable, but not imaginable, and 
that we have no direct evidance of what creation is (Cfr. 
Lecture I.) Nevertheless to him tnat asks how creation 
can Fe understood I say you are a&small, weak and in- 
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complete but true image of the Creator; you are an in. 
telligent being which wille., Now 
yon will, and your arm rises, you 
will, and your whole body is 
in motion. This motion thia aativi;y; before the act of 
your will, was nothing. Jt aprang up by the force of your 
will. Between the ect of your will ‘and the ensuing mo- 
tion, there is a certian connection: But how can yon 
account fer it? If, therefore, you cannot explaiy to 
us, the connection between the act of the wills and 
the fact that appears, in so far as concerns finite 
beings, how can you ask os to explained, it with regard 
to the infinte Being? And yet to some extent and 
by analogy it can be explained, and the finding of similar 
things inémrselves greatly strengthens the direct argu- 
ments whegihin my next lecture I shell bring forward in 
favour of creation out of nothing. (Cfr. Prof. Balmes’ 
Fundamental Philosophy Val, 11. Ch. XII.) For this 
time I shall content myself with showing to you an 
image of creation in many things of art as well »s of 
nature which fall constantly under our eyes. 


An instehce analo- 
gous to creation. 


It has been repeatedly said that we have no direct 
evidence of what creation is, за our imagination cannot 
picture to itself the producing of a whole substance out of 
nothing; and. because all the phenomena or effects of 
nature we see, are but emanations of a substance or quality 
from another, or the various modifications which under 
the agency of an active force are produced in a pre-existing 
subject or substance. Nevertheless 
І вт able to point ont to you not 
only in God's but in man’s work also, an image, though 
faint, though analogous only, of what creation properly is- 
Indeed, works of nature and art plainly show us, that no 
phenomerfon, no effect, nothing of any sort in fact comes 
into existence but with the implication that nothing of 
the game kind previously existed. Namely, in the produc- 
tion of every change or effect, something is originated 
which did not exist before; because if nothing st all 
rénulied but what there was already, there would be no 
change. "Thus an artist chooses a block of marble to make 
a statue, во to say, ont of nothing: for, in a previous time 
there existed indeed that block of marble but not the 
statue. The statue has been got out of non-statue. The 
statue appeared in the marble at the command, and by 
the skilfnl hand of the sculptor. Where had those human 
features their abode before being fixed for ever in that 
mass of marble ? In the intellect^snd imagination of the 
artist, who sees the statue in the b'ock ; thore they lived 
in an idle state, cherished, nursed, loved by the warm 
ius of the man of art, say the game thing of the 
painter, of the architect, of any artificer whomsoever. 
Nor is the thing different in the works of nature. Water 
т 


An iwage of creation. 


is the result of the combination of bydrogen and oxygen ; 
but these two elements are not water; water has been 
obtained out of non-water. Flowers and fruits are tbe 
product of trees, but they appear where before there were 
neither flowers nor fruits; they &imply come out of non- 
flower and non fruit, Namely, in the production of any 
effect whatever, the starting point is the non-existence of 
the same effect, else there would be no production ad all. 
In the generation of man the starting point is non-man ; 
in the building of a house, the starting pointis non-house ; 
in the attainment of science the starting point ія ignorance ; 
finally, in the acquisition of any perfection, tha non- 
existence of the same perfection is necessarily required, 
and presupposed, 


This, as I said, ів but a faint a pale image ot -hat 
creation is: because although in this case the non-existence 
of the effect of the form or perfection is absolutely 
required; on the other hand. the subject or substratum 
of the change is as absolutely reqnired or presupposed 
whereas in creation nothing is presupposed, nothing is 
required ; but the starting-point of creations the absolute 
non-existence of anything whatever. A sculptor makes a 
statue out of non.statue, but not also ont of nothing; 
because wood or stone is presupposed as the material 
subject of his work. An architect builds a house out of 
non-honse, but building materials are presupposed to his 
work. Not so with God. He makes entity out of non- 
entity. He creates every thing out of nothing. “In the 
beginning thore was neither nought 
nor aught: then there was neither 
sky nor atmosphere above. Then 
was there neither day пог nigh, 
nor light ror darkness, only the existent one breathed 
calmly self-contained.” (Rigveda Hymn, Mandala X. 129.) 
And Moses attests that “ln the beginning God created 
heaven and earth.” (Gen. ch. I.) “For the Lord spoke, 
and all was made, He commanded, and all was created.” 
(Ps. 32. 9.) And the pous valiant mothe of the 
Machabees, encouraging her youngest son to mar- 
tyrdouf? says: I beseech thee, my son, look upon 
heaven and earth, and all that is іп them: and consider 
that God made them out of nothing, gnd mankind also.” 
(2. Mach. 7. 28.) Manu therefore and the writers of the 
Rigveda agree, at least in part, with-Moses in acknowledg- 
ing the great and fundamental truth of the creation of 
feaven and earth. And in the simple yet sublime words 
of the Bible there is a tacit reference to all the forms 
w error respecting the origin of the universe. The world 
has created by God 1+ wes not therefore originated by 
chance, -neither by self-generation, nor. by impersonal 
powers of nature, and much leas by evolution from the 
divine substance. In the beginning God created heaven 


The Christian and 
Hindu Scriptures on 
creation. 
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and earth, that ie, heaven and earth had a beginning, and 
thoy did not exist, therefore, from eteroity: nor asp -we 
permitted to trace them backwards from age to age, till 
we lose all idea of their Laving had a beginning, Scripturo 
does not tell ae how remote the beginning is ёвош any age 
af the world, known to science gr to bistory, buf it insists 
on the reality of a beginning for the Universe by creation, 
as well shall demonstrate it in our next and last Lecture 
on Creation. 
С. BARTOLI, з, J. 
(To be continued.) 


REVIEW. 


MEIKANDA* SASTRA.* 
[Edited by C. NAGALINGA MubaLIAR.] 

The attention of the Tamil public must have been drawn 
long before this to the excellent and scholarly edition of 
Meikanda Sastra (20и «esc 77375) by C. Negalinga 
Мойаіівг a Tamil poet of some repatation who loves to 
spread a knowledge of Tamil Literature and Saivite Philo- 
sophy. Unlike the usual type of the Tamil pandit who lives 
intellectually a dull, listless life, surfeited on the memory 
of the Sntras and verses he can glibly quote, sometimes 
oppositely but oftener not, Mr. Nagalingam has always 
been an active worker in the field of Tamil letters and 
thus proved himself a worthy disciple of the worthy 
teacher, Pandit. Ashtavathanam P, Kalyanasundara 
Madaliar. This edition seems, from the title-page, to 
have been undertaken, on в wish expressed by His 
HolinessSrila Sri Ambalavana Swamigal of Thiruvavadu- 
thurai Mutt а scholar of keen Critical iusigHt and wide 
yet profound learning both in Sanskrit and Tamil, well 
known for his enlightened views and liberal sympathies. 
This edition has also had the good fortune of securing 
another friend in the Rajah of Ramnad, Sri Bhaskara 
Svtupatni, a Scholar among Rejahs and a Rajah among 
scholars. The Rajah is a zealous patron of Tamil letters 
and Siddhantha Philosophy reminding you of the Cholas 
and Pandiyas of old in whose courts Tamil poetry 
blossomed and Tamil learning flourished, besides, his 
own scholarghip, in the literatures both of the West and 
the East is seid to bé very profound. He gives of his 
®wn qnite ungrudgingly and unstintingly wherever the 
interests of Tamil and Saivism are concerned: and many 
are those to whom, but for the Rajah's liberal and timely 
help, tbeir Tamil learning would be a regret and Saivite 
devotion a trial. 


And this Edition deserves all the help lent Ё dt by 
восі patrons of mivite learning. Itis the .only edition 


* Cun be had at the Siddhanta Deepika Office, Price per copy 6-0-0. 


that brings all tho 14 Siddhauta Sastras together apdis 
thus eminently fitted for study or.reference. There hére 
been separate editions of MagraCursi, AsMune, 
SenSrsecib, etc; but for the first ime in this 
edition all are brosgit together and presented in а form 
which strikes you-by its completeness end unity Tn the 
choice of commentaries, also, where «ove than ‘one are 
extant, the Editor judges carefully and puts in only that 
wh§ch ів lucid, lominous and instructive, instead of bg 
giving all the commentariés as bawe been done in other 
editions, burying е simple truth n a heap of beavy 
commentary. 

The fourteen Siddbanta Sastras, contained in what ia 
Collectively known as Meikanda Sattiram Quse. ed 
Bow, are:— 

Lia cap aui Curse As Pus 

195 9 ъи" seien ($свт»:5—лв ыт. 
ues. ee) Gur bars. опе Бет Ossa? 
g.exrap.o 25 i se epu (pp. 


Thiruvunthiya'r by Wiyyavantha The'var of 
Thiruviyalür. 

Thirnkkelitrnppadiya'r by Wiyyavantha The'var of 
Thirakkadavur. 

Sivagna'na Bodham by Meikanda The'var of Ven- 
naipallu'r. 

Sivagna'na Biddhiye'r } by Arunanthi The'var of Thi- 

Ігора’ virnpathu ruthureiyu'r. 

Unmaiwilakkam by Manava/sakamikedantha 
Thévar. 

Sivaprake’sam ^ 

Thiruvaratpayan 

Vino'venbe' 

Po'tripahrodai \ by Uma'pathi Sivan of Kotra- 

Kodikkavi vabkudi. 

Nenjuviduthu'thu | 

Unmainerivilakkam 


Sankalpanira’haranam =} 
of these, Thiruvunthiyar has 45 triplets of verse, esl of 
which gives a truth of Saiva Siddhantam ів e terse form); 
but it caunot lay claim to being в systematic'treatise. The 
‘only commentary on this work, which is the «ne published 
in this edition, is by Chitrambala Thambire'n. 
Thirukkalitrupadiyar contains 100 Venba quatrnioe, 
remarkable for beauty of thought and expression The 
commentary published is that of Sivaprakasa Phambiran 
and I do not think any other exista 


Sivagnánabodham ів the greatest in importance of ай 
the Siddhanta sastras. ki is based on the Rowraya Agama, 
and contains’ but 12° sutras, each of which isa sour att 
condensed, systematised thought. ‘This great philosophical 
work is by Meikanda Deva wholived about 1200 4n, 
The oldest commentary on this work is that of Paca 
Perumal, but thia has been superseded by the commenteries 
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of Sivagnans Swamigal, a scholar withont an equal in the 
later» histpry of Tamil literature. А giant in intellect, 
reminding you of Dr. Thomas Aquinas, the angelic doctor, 
‘Sivagnanaswami adorned everything he touched. He was 
a great Poet an acute Legiciane a p.ofound Philosopher, а 
‘brilliant controversialist and a master of Tamil and Sans- 
krit learning. He is the author of two commentaries on 
Bivarnana Botham, one short and the other long. The 
short commentary (A 5.5«»7) is the one now generilly 
used ; but the long cpmmentary Dravida Maha Bashyam 
г пеў: огопефало, has not seen the light of publication, 
being jealously guarded by the Thiruvavadathurai Mutt, 
and oniy a few have read even portions of it. In the edition 
under review, Mr. Nagalingam gives us the short com- 
mentary of Sivagnana swami, and has as а new feature 
peculiar to this edition, added about 200 fo»t-notes, quoting 
passages from алеге Dravida Bashyam, which going to 
Thiruvavadathurai, he nrust have specially consulted for 
the purpose, these foot-notes are very helpful, and students 
of Sivagnana Bodham ought to feel thankful to the 
Editor for them. 

Next to Sivagnana Bodham in importance, is Sivagnána 
Siddhiar vy Arunandhi Thévar, a disciple of Meikanda 
Deva. This work claims to be merely Sivagnana Bodham 
expanded, amplified, and illustrated ; but must be treated 
almost as an original treatise, so marked is the genius of 
theautho:, Itisintwo parts, the critical section ( оли#Ф0) 
and the expository section (usau). On the critical part 
we have the commentary of Thathnva Praka'sar; on the 
more important. expository part, we have aix commentaries. 
Tn the present edition, of the six, Mr. Nagalingam has 
given us two, the thoughtful commentary of Sivagnana 
Swamigal, supplemented for facility of study and clearness 
by the woad-for-word rendering of Sri Subramanya De'si- 
kar. That tliis is a wise selection all students of Sivagnana 
Siddhivar will testify. 


Írupavirupathu is a short work of 20 stanzas, elucida- 
ting the nature of Pasa (Bondage). The commeutary is 
that of Namasivaya Thambiran, given in the edition 
under review. Unmaivilakkam is another short work of 
54 quatrains. The commentary published in’ Mr. Naga- 
lingam’s Edition is the one geuerally in use, but who the 
-author of the commentary is not known 


Sivaprakasam is an important work among the 
Siddhanta sastras, containing 101 quartrains. It із by 
Umapathy Sivan, oue of the greatest names in Saiva 
philosopby and Literature. The Commentary is that of 
‘Conjeveram Chidambaranàthar who a son of Mani Kanda 
` Mudaliar at whose instance втеу @ у тел” was composed 


-by Sivagnana Swamiyal. Thiruvarntpayan, of 101 
Cóupleta, is а sort ef supplement to the Кага! 
14 deals with Moksha or & 6, while the 


- (ъз (se e. 


Kural treats of Dharma (5:2), Artha (Oure) aud 

* Kama (acu). The commentary is that of Niraviba 
Alagiya Derikar (fpucey@uCsAei), the author of 
Sethu Puranam (The Legends of, Ramesweram). Vina- 
veuba, of, f3 quatrains, is а short work treating especially 
of the nature of Maya*and has a clear and helpful 
commentary by Namasivaya Thambiran, 


Potripabrodai and Kodikkavi are both short worke, 
each with a commentary ; but the names of the Commenta- 
tors are unknown. 


Nenjuviduthüthu has 258 lines; and this work is 
published in the present edition with & word-for word 
rendering by the distinguished Pandit now livin P 
Kalyaunsundara Mudaliar. • 


Unmainerivilakkam is a very short work of 6 quatrains 
with a commentary whose author is anknowh. 


Sankalpaniraharanam, of Umapathi Sivan, the author 
also of seven works immediately preceding, was composed 
in the year 1235 of the Salivahana Era i. ein. 1313 а, р 
The preface to the work mentions this date :— 
apaa stOnGss wrod wage D sexo (жап и 
The commentary on this work is by an unknown author, 
but it is a clear and usefui guide. 


From what has been stated above, it will be seen that 
Mr. Nagalingam’s GQuwsew._eng fon is a complete 
edition of the 14 Siddhanta sastras with the best of the 
commentaries on them. Dr. G. U. Pope, a fair and 
impartial critic, says:—The Saira Siddhanta system 
itself is the choicest (pure south Indian) prodact of 
Dravidian intellect, and ought to be studied by all who 
seek to influence the Tamil mind.” And those who 
desire to study the Saiva Siddhanta philsophy in the 
Original Tamil Sastras themselves cannot do better than 
buying and using a copy of Mr. Nagalinga Mudaliar’s 


Edition of Qouwsaxceng 9017. 
М. В. 


* ips a lun Ggyn d Fah” ог “The Tamil Zcnana.Magazine," 
pubiiahed by С. S. Ramaswamy Iver, Tripljcane, Madras. Vol. I, 
Numbers 1 and 2. March and April 1899. 


The Indian Social platform has -not been lacking tne 
well-minded shibboleths of the мапі" of liberal caltar® 
among our women. But really "very little has been done 
to awaken in the Hindu women-kind the irony of ita 
present situation and how little it is adapting itself to the- 
changing environments. Among the many Tamil journals 
existing ut present, few are directly addressed to women, 
and fewer take into con..deration the і си іе attending 
an attempt to briog then face to face with the interesting 
general and scientific problems of the hour.» In order to 
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remedy this defect, and to disseminate easy ideas about 
all topics engaging the attention of the Western natigns of = 
the present day. and abont the crying social questions 
which need be brought home to the minds of the Tamil 
girls and women, а Sonrnal named “ Janavifodini"" was 
projected some two decades age It, as has largely been 
the lot of the South Indian Journalism, was short-lived 
and died a natural death through want of popular enthn- 
siasm and sympathy. Ever since that time, if we might 
exclude “ the Swadesa Mitran” which is perkaps addressed 
to ş larger circle of readers including men, and is a Tri- 
weekly Newspaper, and “the Vivekachintamani" which 
is conducted by the excellent efforts of Mr. С. V. Swami- 
natha Iyer and looks to the diffusion of general knowledge 
to ail the Tamil-knowing peoples, we have had no journal 
having for its sole object the advancement of the cause of 
female-edacation. The journal under review, as such, 
has long beer’ a decided want and our Tamil women ought 
to congratulate themselves now that itappears. The eda- 
cation of the Hindu women are primarily in the hands of 
the Hindu men, and unless the latter come forward with 
cheer and zeal to encourage journals of this Stamp, and 
employ them яя necessary media for the instruction and 
intellectual advancement of women, it is nothing short of 
bare-faced folly to accuse, after a time, that they are not 
properly conducted and they have failed to fulfil their ends, 
In every venture, however enthusiastic and energetic one 
might be to make it a success, without the support of subs- 
cribers and earnest patrons, one's zeal must go to decay 
and inanition. Material financial support is the mainstay 
of a successful journal and the want of it will throw the 
most zealous of propagandists into dismay and confusion. 
And the present journal, if it should see the light of day 
and be made a strong social organ for our women, should 
be aceorded with something more than mere lip-praises. 
The heads of families and English-educated men, to whom 
the present lamentable neglect of a liberal conrse of edu- 
cation for onr women without alarming any of the socio- 
religious prejudices of the Hindu homes must'seer а 
harrowing defect, ought to co-operate in enco ing this 
magazine and introducing it as largely as they could into 
their homes, and thus keep up a fine supply. 
а 'ong life for the fournal would be ensured. 


Iu this way 


As regards the consents of the journal they are as interes- 
ding, various, and amusing as we might expect. In the March 
number there are воће“ roteresting anecdotes of the child- 
hood of Queen Victoria, the first instalme:.t of an excellent, 
well-written story of Savitri of the Itihásas the well-known 
type of a Hindu wife, а lesson on tb general principles of 
Hygiene from „the pen of a Hindu medical gentleman, a 
natural history subject on “ The Sagacity of the Elephant,” 
an imaginary conversation between two H:udu ladies re- 
 flectiug their true attitude towards topics of the day, and 
some riddles proposed by a Hindv woman. There are some 


——— ани 


jottings on cookery which is an all important subject«for- 
women and some “news and notes” keeping the геваёгв 
in touch with the most useful items of general information. 
Hygiene, в very useful subject for, pur wemen ів в good 
deal lost sight of ever byeour educated men aa a guiding 
principle of their life. Mr. C. V. Swaminatha Iyer had 
to take a large share of trouble before he was able to fairly 
convince our modern graduates of the utility o. extending 
their eyes to sanitation So that the import ace of. thig 
subject to our young women can not be over-rated. In 
the April number a zoological subject opens the joprnal, 
and it is a summary in Tamil ofa lecture delivered by Dr. 
J. R. Henderson of the Madras Christian College on some 
Poisonous creatures, the second instalment of anecdotes of 
Queen Victoria's childhood, the life of Szvitri continued 
from the first number, a lesson on Valcano. a geological 
subject. a lecture on Air from the hygienic standpoint from 
the pen of the same medical gentleman who contributes to 
the first number, the opening chapters of a novel entitled 
“ The Two Daughters” and the usual “ riddles,” notes on 
“ cookery ” and “ news and notes." The geological subject 
must be instructive as well as the amusing stories that 
appear in the second issue. Putting the two numbers to- 
gether we have articles bearing on hygiene, zoology, geo- 
logy, and natural history, along with a few anecdotes and 
some amusing moral-conveying stories. The aim evidently 
is to popularise Science, and to make the journal alsoa 
medium of correspondence between women thereby ensur- 
ing them of intellectual improvement and moral education. 
We hope that in future numbers more stientific subjects 
would be brought sin, and more variety and width wonld 
from the feature of other topics, We commend the jour- 
nal to the earnest attention of our young graduates and to 
that of the heads of families, and must exhort them to take 
it up and promise for it a long and successful career. In 
the sympathy and encouragement which men evidence, the 
salvation of women lies. 


V. V. R. 


EXTRACT. 


—— — 


CO-OPERATION. THE LAW OF LIFF. 


AN EXAMPLE FROM RUSKIN, 


A PURE or holy state of anything is that in which all 
its parts are helpful or consistent. The highest and first 
‘Law of the Universe, : and the other name of Life is, thtre- 
fore, “ help.” The other name of death is“ separation.’ 
Government and cooperation are in all things, and eter- 
nally, the laws of life. Anarchy and competition, eber- 
nally, and in all thiags, the laws of death. Perhaps the 
kest, though the most familiar, example we сап take of 
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the nature and power of consistence, will be that of the 
possible changes in the dust we tread on. 


Exclusive of cnimal decay, we can hardly arrive ata 
taore absolute type 52 impurity than the mud or slime of a 
damp, over-trodden pat in the outskirts of а manufactu- 
ring town. I donot вау mad of the road, because that is 
mixed with animal refuse; but take merely an ounce or 
tw? of the blackest slime of a beaten footpath, on а raiuy 
day, near à manufacturing town. That slime we shall find 
in most cases composed of clay (or brick dust, which is 
barft clay) mixed with soot, alittle sand and water. All 
those elements are at helpless war with each other, and 
destroy reciprocally each others’ nature and power ; compe- 
ting and fighting for place at every tread of your foot ; 
sand squeezing out clay, and clay squeezing ont water and 
soot meddling everywhere and detiling the whole. Let us 
suppose that this ounce ef mud is left in perfect rest, and 
that its elements gather together, like to like, so that 
their atoma may get into the closest relations possible. 


Let the clay begin. Ridding itself of all foreign sub- 
stance, it gradually becomes a white earth, already very 
beautifn], and fit with help of congealing fire to be made 
into finest porcelain, and painted on, and be kept in kings’ 
palaces. Bot such artificial consiatence is not its best. 
Leave it still quiet to follow its own instinct of unity and 
it becomes, not only white, but clear; not only clear, but 
hard ; not only clear and hard but so set that it can deal 
with light in a wonderfal way and gather out of it the 
loveliest blue says only, refusing the rest. We call it then 
a sapphire, 

Such being the consummation of the clay, we give simi- 
lar permission of quiet to the sand. 1t also becomes, first, 
n white earth ; then proceeds to grow clear and hard, and 
at last arranges itself in mysterious, infinitely tine peral- 
lel limes, which have the power cf reflecting uot merely 
the blue raya, but the blue, green, purple and red rays. 
in the greatest beauty in which they can be seen through 
"пу hard material whatdoever. We call it then an opal. 

Iu next order the soot sets to work. It cannot make 
ituclf white at first, but instead of being discouraged, tries 

harder and harder ; and comes out clear at last; and the 
hardest thing in the world ; and for the blackness that it 
lad obtains in exchange the power of reflecting all the 


rays of the sun at once іп the vividest blaze that any 
solid thing can shoot. We call it then a diamond. 


Last of all, the water purifies or unites itself ; conten. 
ted enough if it only reach the form of a dewdrop; bui 
if we insist on its proceeding to & more perfect consistence, 
it crystalizes into the shape of a star. And for the ounce 
of slime which we had by political economy of competition 
we have by poitilcal economy of coopcration, а sapphire, 
au opal, and a diamond set in the midat of a star of snow. 


--Ксәкіх in Ethics of the Duet. 


(Extracted from “ The new Century") 
72 


THE PAIBS OF OPPOS'TIES. 


BY EDWARD C. FARNSWORTH, 

THEN I looked on all the works tat my hands had wrought, 
and on the labor that I had labored to do; and, behold all was 
vanity and vexation of spfHit, and there was no profit under the 
aun,” 

The discontent of the Hebrew preacher, here so strikirfgly өх. 
pressed, contains nothing unique, for thousands in all ages have 
had like experience. Indeed, any student of human nature finde 
discontent manifesting on every side, in all stations cf life. 11 
sees man a bundle of contradictions, alternately hoping, despond 
ing; now moved by love, now indiffereut, even hating; bound by 
some evil to-day, repentant to-morrow, ever in an unstable condi. 
tion, finding no rest in either extreme of his personal being. The 
question as to the canse of all thie naturally arises. 

A great law known as the a attraction of opposites” operates in 
the Universe. But for this law evolutionary progress would be 
impossible. Man, ancient wisdom declares, is the-Microcoam of the 
Microcosm therefore we can deal directly with bim аа illastrating 
the nature and action of this law. We may, despite oar limited 
power vf cognition, conccive of Divinity as a Trinity of Will, Desire 
and Thought in stable equilibrium, a Unity reflecting itself in the in- 
moat heart of man and revealed in all ite perfection only to beinga 
capable of comprehending ita entirety. As yet man catches, here 
and there, bnt imperfect glimpses of what he feels isa pure and 
divine reality and, mistaking illusion for that reality, strives to 
make it his own. Grasping und fleeting shadow, he finds it "vanity 
and vexation of spirit." Still the divine inner urge is apon him. 
Buffeted and defeated, he will try again. Surely that bow of 
promise e’en though faintly pictured on his mental sky, must hold 
for him, within its sevenfold beauty, one ray whose glory he never 
yet bas known on earth, in air, or sea. бо in hia feverish quest 
for happiness, he flies to the other extreme, to be again disap- 
pointed, foiled, driven buck. Now im order to rise superior to the 
clash and clamor of the pairs of opposites, to really free himself 
from these pany adversities, man should strive to cultivate habita 
of introspection, of looking to that calm reflected In the depths of 
his being, of all being, for Beiug is One. When he lookseupou hi8 
brother, he ought to remember that the pure, eternal flame which 
consumeth not, lies beneath the oatward seeming, and by sympa- 
thetic worde and actions he should strive to remove any obstruc- 
tion. Then that beneficent, uninterrupted light shajl ray forth 
upon himself and others. Man with eye fixed on the guiding star 
at the positive pole of his being, shall finally reach the restfal 
baven where erter not the troubled waters, 

Theosophy teaches that the eternal spirit of man site enth- 
roned above delusion, and by the power, the majeety of its 
presence, draws man to itself, thus gradually narrowing the 
area of hie oscillations, slowly bnt surely overcoming the res- 
sistance of his beligerent personal will, to finally bring hjm 
into that calm and peace from  v-hioh-spring true knowledge 
self-conscious u5iou with the Divine. 

Man's mental, astral and physical coustitution is such that he 
cannot proceed independently along any one line of development. 


He loses intereat, satiety eneues and with it comes a vague 
sense of unrest, precursor of cheuge; во he is forzed from round 
to round, up the ladder of experience. His petty personal will is 
made to bow to the Divine Universal Will acting through, bis 
spiritua! will, for the balance of perta must be preserved in the 
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uuiversal whole, each will must, 4 , rounded ont to focus 1 that 
"unirersa| whole. The law of oppusites whioh affecta the individgal, 
also acts on men in the aggregate; therefore every man represents 
in his earthly life the rise, culmingtion, decay and final death of 
nations. Every nation, like very man. is the living gxpression 
of some particular virtue or vice, some excellence of defect, 
because its main energy, like his, ie directed to the accomplish- 
ment of certain ends, thus rendering the Nation incapable of 
roalizimg in itself the varied excellcnces of other nations asd 
во endangering and delaying the harmonious perfection of the 
final whole. Therefore iu nationp! life the great law of opposites 
becomes active; for instance, military power and virility give 
gradual place to weakness and impotence, then suddeuly the 
Goths sna Vandals of fate—blind instruments in the hands of 
unseen powers—sre thundering at the very gates of. the strong- 
hold. The end must come, as it came to many nations; some 
of thea: ungemembered in the pages of the world's historians. 

What civilizations lie buried beneath the calm surface of the 
greatoccean! Pacific it seems, yet those mighty waters hide the 
remains of the otd Leniurian land. The Atlantic spreads an 
almost nnbrokeu plain where once stood the yreat islands of fair 
Atlantis, whose splendid, though material civilization, contained 
within iteelf, like Lemuria, the germ of that which should cause its 
finad overthrow. When the strength of the storm ie upon пе, the 
restless Atlantic, with its turbulent weves lashed into fury by 
“ thempowers of thegair,” well illustrates the final condition of 
that ancient people, whose lack of spirituality rendered them an 
easy prey to pride, selfishness and every vice springing tbere- 
from. 

The chief defects of our own civilization are selfishness’ 
unbrotherliness, striving for power aud preferment, exalting the 
опе at the expense of many. 18 this not a one-sided development ? 
Shall not the great equiliorating l&w be called into action ? 
Sure, unless we discover ard utilize something that can counteract 
these evils. 

The chief object of the Universal Brotherhood Orgunization is to 
demonstrate from в philsophical, cthicai, and—most important of 
all—-from a pracgical standpoint, the existence ande naturo of 
such & connteracting power and its application tothese nrgent 
Limes, Practical Universal Brotherhood is that counteracting 
power. This alone can ameliorate conditions; reduce to н 
minimum pain and misery resulting from violated law and thus 
prove a most important factor in the bringing about of the 
infimte purpose of Divine Will, balance of parts in the perfected 
whole, 

Man vibrating between the opposites of 
single, though notable example of» the instabinty of all below 
the equipoised and immovable Supreme. All else, whether low 
or lgh, are more or less under the influence of the poseitive 
and negative potes of being. 

Olympian Zeus, the allegorical ruler of the Grecian Tautheon, 
is shown as realizing the impgrmanonce of his throne, for he 
in reality represented a certain stage of Cosmic and human 
development, asdid hie predecessor, the dethroned Titan. 


his being, ia but a 


* Now ali these gods and heroes, resulte or symbolizing Grecian 
‘thought and thrilling uein Ив Epic and Drama—olothed; it is 
true, to the uninitiated with man’s imperfections and vices— 
were to Pythagoras, Plato and other mystics and illuminagi, in 
reality great powers and hierarchies who have their correspon- 
dents in the cosmogonies of every nation from Odin and the 
gods of the North, to Issis and Osiris of Egypt, and the triune 


Brahma Vishnu and Siva of India. All of them, covering ч 
tycles of time, ure вушроЦїса1 representations of Naturp's tafths. 
and though apparently yielding and being replaced, yet ever 
reappearing under new forms. Time itself mast tiltimateiy yield 
to, must become one with, ite container, Infinite Duration, It 
was the sublime conception of the Binada sages «hat at the 
sympolical inbreathing of Brahm—the mystical unknown Deity— 
Suns and Systems disappear; their lighé» ів Jost in Absolute 
Light, the light of Orcus, the unknown Darknese. 


NOTES AND COMMENTS. 


Tue full name of the English translation of Bhartri- 
hari’s Satakas we commended to the notit of our readers 
iu our last issue is “ A century of Indian Epigrams, chiefly 
from the Sanskrit of Bhartribari by Paul Elfher More, 
(London and New York: Harper and Brothers.)” Three 
cardinal qualities characterise Bhartriha¥i’s poetry which 
usally absent themselves from the productions of many 
Sanskrit poets and they are variety, love of nature, and 
depth of moral feeling. The English poet whom 
Bhartrihari, who is essentially a man of refined ethics eod 
philosophy, most nearly resembles in creed and temper 14 
Matthew Arnold. 


* 
++ 


Messers MACMILLAN have done the reading world 
immense benefit in bringing out a cheap edition of Rubaiyát 
of Omar Khayyam in “the Golden Treasury Series.” 
Omar wag the astronomer poet of Persia, a Sufi by creed, 
and a philosopber by insight and ability. I the opinion 
of some, the Wine which Omar celebrates is simply the 
juice of the grape, while there аге ‘others who would say 
that the poem, as consistent with the окпе! method of Safi 
Philosophic poetry, celebrates the mysticism of Háfiz 
under the sensuous symbols of Wine and Grepé, Wine 
and Beauty are, with these, images to illustrate, k 
mask to hide, the Diviuity the poem celebrates. r4 
might urge that perhaps врше allegory less lible to mistwxe 
or abuse had been better among so inflammable a people 
as Persians, and much more so, as many think with Háfiz 
and Omar, the noumenal is not only compared to but 
actually identified with the phenomenal sensual symbol, 
hazardons if not to the devotee hiinaelf, at least to bis 
weaker brethern who might see behmd ruby wine and 
angelic maidens food to nurture their baser nature, and 
worse for the laity in proportion as the fanaticism and 
devotion of the initiated grew warmer and more dernona- 
trative. Aud all for what? To quote Edward FitzGerald 
“ To be tantalisdd with images of sensual enjoyment which 
must be renounced if pne would approximate a God who 
according to the Doctrine, is sensual matter as well as 
spirit, and into whose Universe one expects unconsciously 
to merge after Death without hope of апу posthamnns 
Begtitude in another world to compensate for all one's 
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self-denial in this." Yet there is no harm in siding with 
the cool notion of some who have given yeais of patient 
study to Omar Khy yyán that while the poet bragged more 
of the juive of the grape than lie drank of it he meant to 
do nothing bnt jeer at the Spiritual Wine, which with al? 
the ]oud ejacnlations and pions penences of ita votaries 
had been, for all human intents and purposes, leaving 
them’in destitation. пуросгісу and dreamy golden visions 
never pointing to any realisation 
Pi 
Is the library of usefw stories published by George 
Newues of London, one of the later volumes is * The Story 
of Religions by the Rev. E. D. Price, Е (è. S." The 
aim of the writer has been to indicate the leading 
principles which underlie the great religions of the world 
and to show the influence each particular form of faith has 
--exerciseed upon tue national and private life of its 
adherents, Узі all the important religious cults of 
the world are taken notice‘of, and Christianity among 
them, receives very elaborate treatment. The history of 
every Christian Church, and the causes of the ever- 
widening rift in some ecclesiastical sects of the present 
‘day are excellently sketched, while Hiudaism along with 
its sister oriental religions receives very flimsy treatment. 
In dealing with Hiuduism much emphasis is laid on the 
paurancc aspect of it and no mention із made «f the 
Siddhantis when speaking of the namerons sects among 
the Hiudus. The author remarks referring to the people of 
the Vedic age " e woman was permitted to marry again on 
the decease of her husband" and “ animal food inclnding 
that of the cow, now. sacred tu the Hindu. was eaten by 
the early Aryans. ‘Ihe sacred thread, it is said ` is в coil 
of three threads. Y ajnopavita, worn over the left shoulder 
and. hanging down» across the body to tbe right hip. А 
Brahmin wears a cord of cotton, a Kshatriya one of hemp 
and a Vaisya one of wool," For the assailable nature of 
these observations we would refer the inquisitive critic to 
Prof. Max Mullers History of ancient Sanskrit Literatnre, 
the Paraskura Сере Sutras and also to the Apastumbhu 
Dhima Sutras. Ву a curious mistake the Sanskrit 
equivalent of Marriage is given to be Viraha (*) on page ]7 
"m 
"Iur Calcutta University magazine of April publishes 
a life of Ur. Cowell, late Principal of the Sanskrit College 
ju Calcutta and now professor uf Sanskrit in the Cambridge 
University. The sketch is taken with a few alterations 
from М. M, Nilmani Makherjea’s report of the Sanskrit 
college fuz 1898, Prof. Cowell was the pupil of the 
celebrated Horace Haymeu Wilson with whom he learned 
Sanskrit. He served as Librorian at Oxford before he 
came out to India in 1850, as professor of History at the 
Calcutta Presidency College. In the words of the article 
“such was the versatility vf bis attainments and such the 
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affectionate regard he felt fo: hiz pupils that he used to 
take a delight in lecturing on otuer eubjecta also, such as 
Moral Philosophy or English" On the resignation of Pandit 
Iswara Chandra Vidyasagar in IBAE he succeeded to the 
principalship of the Sanskrit College. In those daya 
classes were uot so la: ge as now, and hence opportuuities 
were aniple to enable students to move closely with the 
professor, His students, on one occasion, wanted a 
week's holiday and applied to him with an extem purised 
stanza in Sanskrit and 'got what they wanted. At 
another time, the professor welcomed the students un 
their return to the college-building after the mutiny 
during which time it had been used as a hospital for 
invalid soldiers in a sanskrit stanza composed by bjm 
which meant "* This vollege coming back to it old hdpitation 
will: have the fragrance of its fame diffused in the world, as 
the goudly sandal tree grows ond thrives only, in Malaya 
Mountain. and no where else, 


Taouvn long far away from this country Prof, Cowell 
take- a delight in writing letters to his old pupils aud 
evinces a lively intereat in the cause of Sanskrit learning 
“That wassa very happy time” he wrote'to one of In. 
friends in India though it now seems a long while ago, I 
was young and strong then, I am now nearly 70 years of age 
and the days spent in Calcutta look like a Jananaxtaram 
(another birth) to me now! What a sympathy it is that 
sympathy can leap over the intervening years and seas, 
and unite the hearts of friends in a moment. I &m always 
interested in hearing about the Tols. The Sanskrit College 
will always be dear to me, though all ita professors are 
probably now unknown to me personally. I do yet hope 
to see the Sanskrit College aguiu, but the prospect seems’ 
uncertain, as life runs оп. Anyhow my affection for it 
and my interest іо my old friends there will never Cesse. 
Let me hear from you sometimes how the College prospers. 
Jt is a goodly tree now, and many pupils have sheltered 
under its shadow”, To him we сап apply the remarks 
which Michael Madhnsudan used іп regard to the great 
Vidyasacar, Prof. Cowell's predecessor, or we may `гшу 
say he has the genius and wisdom of an Indian Sage, the 
Ene:vy of an Englishman. and the heart of à. Bengah 
mother, 

m 

Wu.iiav (George Jordon, Editor. алу Шонси Bose 
makes some ethical and philosuphi vd cbservations in " the 
New Century " from which we excerpt the following. 

When Death comes into the little circle of loved oneswho 
make np our world, all life becowes dark to us. We seem 
to have no reason for existing, no object, no incentive, no 
hope. 
i "^ 

“Tues in the divine mystery of Nature's processes, 
under the tender, soothing touch of Time, as days melt 


THE LIGHT OF TRUTH or SIDDHANTA DEEPIKA. 


————— 


into weeks, we begin to open our eyes gently to the world 
around us, and the noise and tumult of life jars less and" 
less npon us. Wehave become emotionally convalescent. 
As the days go on, in орг deep love, in the follness of опг 
loyalty, we protest often. with tears’ in our eyes, against 
our gradual return to the spirt and atmosphere of the days 
of the past. We feel ina subtle way а new pain, as if 
we Were disloval to the dear one, as if we were faithless to 
our love. 
"^ 

"Ir life has not gone well with us, if fortune has left 
us disonsolate, if love has grown cold, and we sit alone by 
the embers; if life has become to us а vally of desolation, 
thr^ogh which weary limbs must drag an unwilling body 
till the End shall come,—let as not radiate such an atmos- 
phere to those round из; let us not take strangers through 
the catacomhs of our life, and show the bones of our dead 
past ; let us not pass our cup of sorrow to others. but, if we 
must drink it, let us take it as Socrates did his poison 
hemlock,—grandly, heroically and uncomplainingly " 


* 
+ ж 


х “the Universal Brotherhood " of May 1599 an inno- 
vation is introduced in the matter of the variety of con- 
tents. In additon to purely theosophical subjects. there 
are a great many contributions bearing on lay and secular 
themes which at the same time seek to point out the useful- 
ness of studying them from the standpoint of the philoso- 
pher. A series of articles on “Egypt and the Кеурііап 
dyuasties " is begun by Dr. Alexandar wilder. Au intro- 
duction to these is written by Katherine А. Tingley, the 
well-known Editor of “the New Century," in which she 
exhorts the students to take up the study of prehistoric 
times and their documents and suggests the importance of 
contifuing it in a reverent and truth-finding spirit. Basil 
Crump’s article on Richard Wagner's Prose Works” 
will, we are sure, not fail to delight men taking an interest 
in musical literature. An excellent contribution on “ Nine- 
teenth Century Butterflies” by Herbert Coryn shows the 
characteristic feverisliness and mental restlessness. of the 
age by directing our atteution to the diametrically oppo- 
site and sudden-changing views of different sectarians. 
"Une next remarkable trait of this number іх the Young 
Folk's Department. “The kiug of the doves An old 
Hindu tate by Hf. де N., is sure to amuse our Hindu 
friends. 


+ 
* + 


The Light of the East " continu- 
ing its translation of Bhagavat Gita with Sankar Bhashya 


Wr sec по good in 


unless it be better than Mx, A. Mahadeva Sastry's translat- 
ion of the same published a year or two ago :n Madras. 
We have tested the former one here amd there, nnd find 
it running very far short of Sankar«’s sla&hing style, and 
sharp ratiocination. We should have been much more 
pleased to find "the Introduction of the Mababharata " 
doing better justice to the ethical and philosophical aspecte 
of its teachings. A good deal is spoken about the st;le of 
the epic and its litarary characteristics, and éven here we 
are sorry we perceive more tall talk and noisy bombast 
than a true aim to study its language and diction from a 
rhetorician's point of view. The article “Spiritual 
Perception ” is a gem, 
"" 

W are in receipt of the letter from Mr. S. W. Coomara- 
sawmy of Trincomalee, Ceylon, asking us to induce some 
of our esteemed Sanskrit scholars here; to deal satisfacto- 
riy with the derivation of the Sauskrit word Karpur. 
Eng.—Camphor. Wr, ourselves are willing to take up 
this question as it interests us most, and we hope to be 
able to deal with ti in a forthcoming number. Whenever 
an etymology is brought in for one’s acceptance one ought 
to make sure if the roots suggested are exact and un- 
corrupted in form, anl if the derivation satisfies the ope- 
ration of phonetic laws, philological methods and sound 
linguistic reasoning. Even the best philologist's surmises 
need thorough thrashing out on this score. 


»o* 
» 


The Humanitarian League (Priscns Dépuymeut) which 
has for its objects ‘be amendment of the Criminal Law 
and the abolition of cruel punishments, hns forwarded 
a resolution to the Home Secretary, protesting “most 
earnestly against the practice of hand-cufling to- 
gether on a chain, remand prisoners, women as well as 
mcu and taking them into crowded public places, such as 
railway stations, ou their way totrial To have their 
disgrace thus forcibly brought under the notice of the 
public would be bad enough in the case of convicted 
prisoners, whose cuilt is yet to be proved, whose innocence 
may yet be established must bo revolting to the feelings 
of ull humane people." 


* 
* ж 


We are glad to note that Mr. Govinda Charlu has 
reduced the prices of his edition of Bhagavut (tita with 
Ramanuja's commentary to Rs, 10-0-0, 9.0.0 and Rx. 8-0-0 
respectively aud we are sure that they would place the 
buyers at a decided advantage more than before. 


V. V. R. 


